












































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































followed should treated as coming from someone whom the recipient ought to respect—an
equal, a peer, one with whom a person sat to dialogue. Interestingly, she used the
expression only when corresponding with men.

“My heart is full of sorrow!” Hannah announced to Tappan. “Again I am a
homeless stranger in a strange land.”®* “I am a year older than Mrs. Tappan, & am left
houseless homeless and penniless among strangers.”® She professed “mute
astonishment” that her distress had occurred, not as the work of “ruthless savages,” which
she might have expected, but at the hands of “those with whom I have taken sweet
counsel & walked to the house of God in Company.”’” The allusion to King David’s
lament over having been betrayed by a close friend was intended to signal Tappan of both
Hannah’s pain and her anger, for the very next line in the Biblical citation (which she did
not quote) included the sentiment, “Let death seize upon them, and let them go down
quick into hell: for wickedness is in their dwellings, and among them.”*®

The actions taken at Kaw Mendi had been personalized: Dr. Lee had “done the
infamous deed” of tearing down the Mission House “with the advice and consent of the
brethren and Sisters,” but had gone beyond all the rest in moral culpability. “I am
informed the natives took up arms to defend it,” she informed Tappan, “but were repulsed

by Dr. Lee who would not have hesitated to have used his revolving pistol had he deemed

**Hannah More to Lewis Tappan, 26 February, 1856, AMA.
*Ibid.

TIbid.

%Psalm 55:15, KJV.
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it necessary.”” The doctor was guilty of little less than violent theft, for he had caused
the loss of what few material possessions she had-her furniture, her “silver spoons and
dishes for the table” and her books.!® Given that her own family had been unhappy with
her choice to labor in missions, the doctor had cost her the only items of value she was
ever likely to own.

While most mortals would have responded to such deprivations with sadness and
acquiescence, Tappan would learn that Hannah was made of sterner stuff:

In view of these things I have renewedly laid myself on the altar of God,
resolving to spend and be spent in the service of my Divine Master. Whatever he
teaches is my duty, I intend doing let come on me what will. Armed in his name
unshrinking I dare meet the stoutest foe that ever bathed his hostile spear in
blood’. If my God tells me it is my duty to go and live in a country house, &
among the natives, I think I should not hesitate to go.'"'

She reminded the treasurer that her determination should not be questioned by any one
who was acquainted with her history at Kaw Mendi. Having defied hundreds of armed
native warriors in the courtyard of the Mission House during one of the outbreaks of
tribal warfare, she should not be underestimated:

Now can it be thought by any that I should fear to stay there in time of
peace with only natives whose confidence I have secured by long residence among
them[?] I verily believe they would take me as a warm friend, & let me share a

house with them if my health would allow me to make my home in a country
house wattled, mudd[ed], and covered with bamboo.'®

%Hannah More to Lewis Tappan, 26 February, 1856, AMA.
1007 bid.
101bid.
192[bid,
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It was, she urged, her deep and broad knowledge of the people whom all the
missionaries had ostensibly come to serve that gave her the clearest vision of the events
that had occurred and of the steps that might yet rescue the Mendi Mission from tragedy.
She loved them “with Maternal affection,” had given them her “maternal benediction”
when she left in early February for what she thought would only be a few weeks away.
She knew that her students could see “the difference manifested between me & the late
comers.”'® The harsh judgments about natives generally and Kaw Mendi students
particularly made by “the late comers” came from those who “are looking for more than
can rationally be expected from children so lately emerging from heathenism.”'®

It cannot be known with certainty whether Hannah had simply landed on a very
effective argument in her diatribe against the Lees, or whether her remarkably
compassionate language about the Mendi people in this letter to Tappan reflected her own
changed and changing attitudes toward them. Early in her time at Kaw Mendi, she had
been quick to label them “degraded” and “barbarous,” finding their beliefs “superstitious”
and even “ridiculous.”'”® Now these same people—at least the ones who had made a

Christian commitment—should be viewed with charity: missionaries should “make some

allowance when they fall into sin.” New missionaries (David and Martha Lee, for

'%Tbid.
1%Ibid.

'%5See Hannah More to Lewis Tappan, 25 August, 1851, AMA, and Hannah More
to Mrs. Susan Tappan, 20 July, 1852, AMA; Hannah More to William Harned, 12
October, 1852, AMA; Hannah More to Lewis Tappan, 25 August, 1851, AMA, and
Hannah More to Sisters Eldredge, 31 August, 1852, AMA.
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instance) always “look for more perfection . . . than is warrantable.”'® The Biblical
example of the restoration of the adulterous King David pointed to the necessity of
treating natives who fell into the same sin with kindness and forgiveness, “considering
the liability of any to err in times of temptation when the souls of men are tried.”'”” “Can
we expect so much piety to exist here among barbarous natives as to render them
impregnable to any attack of sensual indulgence?” she queried rhetorically.'®®

Illustrating how far she had moved away from the predestinarian Calvinism of her
heritage, Hannah even allowed for what would have been nearly unthinkable for her more
orthodox Congregationalist peers: “I must repeat it I expect to meet in Heaven with not
only Kaw Mendi Church members but with others of heathen & Idolatrous natives.”'®
Hannah’s new thinking represented a tidal change in her theology, for if salvation was
actually available to those who had not been converted as Christians, and who were still
“heathen” and “idolatrous,” then the entire moral scale by which blessed Americans
uplifted otherwise lost and “benighted” Africans was called into question. If, as George
Thompson had also come to believe, it was possible for heathen, as heathen, to be saved,
then the impulse for missionary activity had subtly shifted from announcing the

mysterious divine election of the righteous to encouraging individuals to make the right

choices within their own cultural context and in light of all the truth they could actually

1%Hannah More to Lewis Tappan, 26 February, 1856, AMA.
17Ibid.
1%8]bid.
1%Ibid.
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obtain.

The new theological understanding mandated a new attitude toward the host
population, Hannah informed Tappan. It required missionaries who were not quick to
censure their native counterparts, Christian or otherwise, and who themselves well
established in the Christian faith—unlike the Lees. Missionaries were needed who were
filled with the milk of human kindness and the fruits of the Spirit, especially patience.'
“God will doubtless overrule for good [to] this People & to us whose labors have been so
abundant for their benefit,” she reminded Tappan. “In my heart I can pity & pray for the
perpetrators of that horrid deed. . . . I pray that mercy be granted them for the deed which
appears so base & unfeeling.”'"!

The act of writing impassioned letters to AMA headquarters in New York City,
while completely understandable, was also remarkably futile. The future of the Mendi
Mission in the spring of 1856 was not being determined by Samuel Jocelyn, George
Whipple and Lewis Tappan at 48 Beekman Street, but by the laborers David Lee had
hired to smash the Mission House on the bank of the Little Boom River. With a typical
lag of more than three months between when a letter was sent to the AMA and when a

reply from the officers could be expected, the finely worded charges and countercharges

tossed about by Hannah More and her opponents did very little to affect the final

"®Hannah believed that missionaries’ judgments before they had successfully
“acclimated” were prone to be impulsive and rash, since they knew little of the energy
levels and pace needed for long-term successful work in Africa. See Hannah More to
Lewis Tappan, 26 February, 1856, AMA.

""Hannah More to Lewis Tappan, 26 February, 1856, AMA.

329



outcome. The pen might indeed be mightier than the sword, but it was no match for the
wrecking hammer.

Hannah and her opponents continued to trade sharp notes throughout the spring of
1856. Each side also continued its appeal to headquarters. On March 17, Hannah
reported to the AMA the news (then believed) that George Thompson had drowned on his
trip to Liberia. Grieving the loss of the one colleague whom she seemed to continually
respect, she declared that “earth has lost its charms,” and prayed “that whenever God had
done serving himself with me, that he will in mercy remove from this vale of tears, &
crushed hopes, to a better & more enduring inheritance.”''? Her colleague’s loss had
prompted a renewed dedication from Hannah: “While I live I resolve to be true to God, &
true to the Mendi Mission, God assisting me. I never will abandon the good work of
laboring for the salvation of precious undying souls while I live.”""® The AMA Executive
Committee had a duty, she informed them, “to sift Mendi Miss. as wheat is sifted, and try
us as gold is tried, & clear the field of Achan!”'"*

Let every troubler be recalled. Then and not till then Mendi Mission
stands on a firm basis! Pass on me what sentence you please the sincerity of my
heart tells me I shall never repent, or change my views on what I now write. Live
or die, put down or build up, I am for the Mendi Mission, & for K. M. Station.

Here are my views gratis, & think inspired by God. I have given them to save a
sinking Mission.'"®

'"?Hannah More to the American Missionary Association, 17 March, 1856, AMA.
13]bid.
41bid.
3Tbid.
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Two days later, she wrote out a “Covenant of Duty” for herself which she also
forwarded to New York:

Freetown 19" March 56

This day having been specially devoted to God in fasting & prayer that I
might know my duty and pledging myself that with the help of God I will perform
it how trying soever to flesh & blood it may seem. God hath revealed it to me by
his Spirit. It is this that as soon as Providence opens the way that I return to my
labors at Kaw Mendi & labor on singlehanded i.e. the only white person there, &
thus by my virtuous conduct prove to the natives that at least one virtuous woman
does exist, which thing they deem impossible. So help me God. Amen.''

In actuality, it was all over except for the shouting, but that didn’t prevent both
sides from maintaining the rhetorical volume through the remainder of the spring. During
the next eight weeks, Hannah penned at least six more letters that focused on the tragedy
she believed was unfolding at Kaw Mendi. Four were to the AMA headquarters: one
each went to George Thompson and the Lees. In each, she rehearsed now familiar
arguments. She had been manipulated into signing the removal plan by an unwise trust in
her colleagues’ judgment, of which she had now repented; she had been assured by both
the Lees and George Thompson that any removal would take months or years to
accomplish, allowing adequate time to bind off relationships with the client population;
the Lees had deliberately schemed to get her and George Thompson out of the way so that

they might quickly make it impossible for any white missionary to continue at Kaw

Mendi; she had not, in fact, accused her Mendi Mission colleagues of being “proud

"®Hannah More, ‘Covenant of Duty,” to the American Missionary Association, 19
March, 1856, AMA.
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99 <6

doers,” “scorners” or “fools,” as they clearly believed.'"”

As to saying my Missionary Associates were Proud doers, I deny it. I only
quoted that passage of Scripture, without implicating any one. But if any felt
guilty enough to appropriate it to themselves, what is that to me. Is it not often the
case with the faithful Preacher, & the heart stricken Sinner whose conscious [sic]
needs no accuser, that he appropriates that to himself, the Preacher never designed
particularly for any one?''®

If her opponents objected to her choice of language, which even she described as “warm
hearted & spirited,” they had an obligation to rebuke her privately, as Jesus had counseled
His followers to do:
Did you take the Bible way to convince me of it? Did you go, & tell me
my fault between me & yourselves, & see whether I would hear you? Or did you
do the worlds way of seeking revenge by writing an Address first to the Rooms A.
M. A. & then to me forbidding my return to the Mission? And was that the right
way to gain a brother or Sister? Let you own consciences answer this before God
at whose tribunal we are to receive judgment.'"’
The Lees could feel as wounded as they wished: their rights were intact; their privacy had
not been violated; their possessions had not been callously put up for public auction.
Whatever her own faults (“Was not even Moses the meekest man once provoked so as to
speak unadvisedly with his lips?”), there was no sorrow like unto her sorrow:'?
Now in concluding let me ask who is the aggrieved, & injured party, & to

whom should reparation be made and pardon craved? Should it not be to the one
most deeply injured? And is it not the one whose reputation was assailed?

""Hannah More to the Executive Committee of the AMA, 27 March, 1856, AMA;
Hannah More to Dr. and Mrs. David Lee, 20 May, 1856, AMA; Hannah More to George
Thompson, 28 March, 1856, AMA.

"8Hannah More to George Thompson, 28 March, 1856, AMA.
'""Hannah More to Dr. and Mrs. Lee, 20 May, 1856, AMA.
120Thid.
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Whose home was demolished in her absence? And whose pupils were left
unprotected to return to their idolatrous families? Or shall we consider the injured
those to whom that Note was Addressed containing those truth words of
inspiration, which are being fulfilled?'*!

At a distance of more than four thousand miles across salty oceans, it fell to AMA
correspondence secretary George Whipple to attempt to pour oil on troubled waters.
Batches of letters from the Mendi Mission—-from Hannah, from the Lees, from other
missionaries at least marginally involved in the dispute—arrived on the same boat.
Replying to the urgent concerns of one letter might be obviated by the even more urgent
concerns of the one dated two days later. To Hannah’s many letters from mid-February
through mid-May, he responded twice: once, in mid-April, to the relatively benign
concerns of her early request to be allowed to continue on at Kaw Mendi; and once, in
late May, to the torrent of complaint in her letters through the month of March. The latter
letter, dated May 24, never reached her in Africa, for on June 14, Hannah and George
Thompson boarded a ship bounded for New York City.

Whipple’s long (2700-word) letter is remarkable for the patient, earnest tone that
the beleaguered officer managed to maintain throughout. He and the AMA Committee
were deeply distressed by “the continual differences and dissensions of laborers we have
sent out there,” he wrote to Hannah, and did not know how to respond to her demand that

“every troubler be recalled” since, “at this distance, it is difficult for us to say who the

troubler is.”'*? He professed to be “much grieved and surprised” at the charges and

121Tbid.
122George Whipple to Hannah More, 24 May, 1856, AMA.
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countercharges made in the letters he had received, and made certain that he took the

opportunity to state the obvious: “The removal of the K.M. Station seems to have been

the immediate and fruitful occasion of all this unhappy correspondence and action.”'?*

He gladdened Hannah’s heart by the inclusion of the decisive information for
which she had longed in the heat of the controversy:

[ do not find any record of Committee, or any line of instruction given to
Dr. Lee, or remember of having an conversation with him, nor of hearing others
converse with him, which could be construed as authority given to him to remove
the K. M. Station. . . . If the Com. had meant to give any such authority they
would have put it on record. No such authority was given.'?*

But the same hand that gave could also take away, for Whipple did not share Hannah’s
suspicions about the duplicity and cunning of David Lee. “I do not doubt that if Lee has
said he had such authority,” Whipple opined, “he honestly thought he had it.”

At any rate, the thing is done and however much the doing of it may have
rent our hearts and alarmed our fears, our duty now is to do the most good we can
in the circumstances. I do not doubt that the brethren and sisters who voted for
the taking down of the house, did what he then thought best. If they erred, they
will probably see their error, and mourn over it. Let us not try to increase their
grief by our own reproaches, and especially not be impeaching their motives.'”

Hannah had erred, Whipple gently insisted, in writing her vitriolic letters, especially the

97 46

one that implied that her erring colleagues were “proud doers,” “scorners,” and “fools.”
There was no way to read her February 25 letter except as a series of very personal

accusations, which could reasonably have been expected to create offense. Hannah’s

’Ibid.
Tbid.
15Tbid.
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insistence that her colleagues had simply applied truth to themselves was disingenuous:
both he and she knew what she had clearly intended by the angry language.'® But lest
Hannah assume that Whipple was taking the side of her enemies, he made clear his sharp
critique of their “Address” to her: “I wish the brethren and sisters had not written it.”
They should have “each one written to you in love, beseeching you to remove the root of
bitterness.”'?’

It was good, sound, “Christian” counsel, aimed at patching up the crucial working
relationships and promoting reconciliation between the warring parties. In Whipple’s
assessment, there was more than enough blame to go around, though Hannah could be
forgiven for thinking that she had come out ahead on the mental scorecard she
undoubtedly kept of Whipple’s balancing remarks. By Whipple’s scoring, she was right
on the facts, but wrong in adopting a denunciatory tone toward her colleagues. Her
colleagues were wrong on the facts, and also wrong for having responded to her fury with
such hurtful words. With such a moral victory in her grasp, and still quite ill, even after a
three-month stay in Freetown, she concluded that she would take the opportunity to return
to America in June when George Thompson left for home. In this decision, the one
colleague with whom she felt most comfortable concurred: “I also felt it was best for her
23128

and the cause.

A brief farewell visit to Kaw Mendi in late May was all that was allowed before

126Thid.
1271bid.
12%Thompson, Palm Land, 432.
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Hannah and Thompson boarded the sailing ship Sam French in Freetown on June 14,
1856, bound for New York. Traveling with them but working as ship’s hands because of
the inadequate cabin space were two African young men whom Thompson had agreed to
take with him to America for continued education at Oberlin. The “boys,” Thomas
Tucker and Charles Jones, aged approximately sixteen and twenty, had clearly wanted to
make the trip, and the appropriate parental or guardian permissions had apparently been
received. But Thompson’s colleagues were so angry at him and at Hannah for the dispute
about the destruction of the Mission House that rumors were soon circulating that the two
missionaries were trying to kidnap Tucker and Jones—an accusation sure to put them in
deep trouble with the British authorities in the colony of freed ex-slaves that was Sierra
Leone. Someone, probably David Lee, had informed the British consul in Victoria,
Sherboro Island of the plan to take the two Africans to America, and there was at least a
minor stir at the time of the sailing of the Sam French.'”

“My brethren have acted very disgracefully in the affair,” Thompson wrote to

12 As matters turned out, nothing followed the warning note from the British
consul to Lewis Tappan. The AMA officers appeared satisfied after reading letters from
Thompson’s (and Hannah’s) enemies in West Africa that the two boys had come with the
permission of their parents or guardians, and were in America of their own free will. (See
“Interview between Lees and [?] and G. Thompson & D. W. Burton,” AMA note, 19
July, 1856, AMA; and Thomas Tucker and Charles Jones to the Executive Committee of
the A.M.A,, July, 1856. See also DeBoer, Be Jubilant My Feet, 127-129. Both young
men went on to be educated at Oberlin—at Thompson’s expense—and to careers as
freemen. Jones became a blacksmith, and joined the Union Army during the Civil War.
Tucker “became an AMA missionary among the freedmen, a practicing lawyer and
newspaperman, and the president of Florida A & M College,” now part of the Florida
State University system (DeBoer, Be Jubilant My Feet, 129).
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George Whipple from Freetown before leaving for New York."*® He acknowledged that
“there is a very bitter state of feeling against me” on the part of several of the
missionaries, including the Lees. David Lee had made the last six months miserable by
opposing almost every initiative proposed by the man whose authority he was supposed
to peacefully inherit."!

Thompson described the crossing as “the most prosperous one I had out of the six
times I have crossed the Atlantic. No storms, but little calms, fair winds and fine
sailing.”"*> One wonders if he was actually on the same boat with Hannah. “I suffered
greatly on passage,” she remembered nearly a decade later, “not knowing whether I ever
should reach my native land again.”

The Capt. ascertained from me that it mattered not whether the Ocean
billows were my grave or not. For I told him I was none afraid of being forgotten
at the last, & resurrection day. The Sailors, I afterward learned, were so

superstitious as to think as a shark followed the vessel, some one on board would
die & be its prey, and as no one was sick but myself, of course it was me.'*

Bearing with Bureaucrats

By Hannah’s reckoning, the Sam French arrived in New York on July 25, 1856."*

Still dangerously ill, she visited the AMA headquarters on Beekman Street, listened to

*George Thompson to George Whipple, 16 May, 1856, AMA.
BiIbid.

13> Thompson, Palm Land, 441.

**Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.

1*Ibid. Thompson says “middle of July,” and his reckoning of a thirty-day
crossing would put the date at July 14.
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George Whipple’s long, admonitory letter that had returned, unopened, from Africa, met
with both Lewis and Susan Tappan, and probably participated in at least one meeting of
the wider AMA Committee.'** She also took the opportunity to gossip at least a little
about her enemy David Lee. “Miss More has told my wife that Dr. Lee was under the
influence of the acclimating fever when she left,” Lewis Tappan wrote in a late July note
to his colleague Whipple, “that consequently he had uttered many strange things; and that
when he is himself she thinks she should find no difficulty in getting along with him,”'*®
Successfully portraying the abrasively “common sense” doctor as out of his mind, even
temporarily, must have been a tonic to the ill woman’s heart.

The members of the AMA Executive Committee in New York City did not lack
for opinions about Hannah More when they met with her in the one hundred-degree heat
of late July to review the tumultuous events that had transpired at Kaw Mendi."”” An
interview with Daniel and Susan Flickinger, who had returned from the Mendi Mission in
late May, provided a fuller picture of the forty-seven-year old teacher before she walked
down the gangplank of the Sam French. Hannah’s general manner was kind, according to
Mrs. Flickinger, (the former Susan Woolsey) who had worked alongside Hannah at Kaw

Mendi for many months, though “she does say some harsh things.” Asked whether

Hannah interfered with the rights or duties of others, Susan Flickinger acknowledged that

13Lewis Tappan to George Whipple, July, 1856, AMA.
8Ibid.

3"Thompson, Palm Land, 442, and Hannah More to Deacon Cyrus Crain, 20
February, 1867, EGW.
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Hannah had some reason to. She would bear reproof well, if she had “sinned against
others,” but was known as “severe” in her dealings with her students. She was “pretty
well” qualified to teach, according to the Flickingers, and could “assume the
responsibility for the station,” apparently by herself, as that had been her request.'*®

Speaking for his wife and himself, Lewis Tappan was sanguine about Hannah’s
insights and skills, and saw continued usefulness for her. “Miss More, we think, is a
good teacher & her heart is in the Mission,” he wrote to Whipple. “If she goes back she
ought to go next fall, as she fears the cold may be too much for her.”'® All in all, it
seems that the AMA had concluded that Hannah was still a valuable asset in their
planning for the Mendi Mission, even if her relationships with some of her colleagues had
soured considerably.

Through the late summer and early fall of 1856, Hannah’s correspondence with
George Whipple updated him on her location, her health struggles, and her continuing
concerns about the survival of the Mendi Mission. Family members were initially
pessimistic about her own chances for survival when she first arrived in her home region,
but by early September, Hannah credited the “bracing air of my native clime” for her

“wonderfully improved” condition.'*

Her better health, combined with no designated job
for her to do, however, made workaholic Hannah uncomfortable:

Even now though surrounded with friends, and living on the fat of the land

1*8%Memo of Interview with Mr. and Mrs. Flickinger,” May, 1856, AMA.
1L ewis Tappan to George Whipple, July, 1856, AMA.
'“Hannah More to George Whipple, 4 September, 1856, AMA.
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it seems base, low & groveling to live merely for the indulgence of sensual
gratification & thanks to a kind providence no one is compelled thus to live.
Though not every one like me would prefer living & suffering among the heathen
to dwelling among their own people, neither would I were not the prospect of
increased usefulness great. I care not where I am further than to be assured I am
in the very sphere which my heavenly Patron has fitted me to fill, even the very
place where I can do most for him. Thither I pray that my footsteps may be
directed & my faculties employed to their utmost extent.'*’

Her restlessness was only increased by the silence of the AMA Executive Committee

about their plans for her future. In an August letter, she hinted strongly of her availability

for continued service. In September, she urged the Committee to make a direct decision

about her employment. By October, she was petitioning George Whipple to give her a

release if her services were no longer wanted:

I waited at Union till the day before your meeting hoping for a letter. I can
but thank God that my health is restored, & resolve not to be idle in his vineyard.
Lent to the Lord as I am, necessity is laid on me to labor somewhere in his
vineyard.—If your Association think it expedient to release me let me know it as
soon as practicable.'*

She would go back to work somewhere, she assured Whipple. Her old school district in

Willington’s Village Hill wanted her back, though she doubted that she could tolerate the

cold New England winter after being so long in a hot climate.'*® She had considered

looking for work as a teacher in one of the Southern States, with or without AMA aid.'*

As mid-November and colder weather arrived in northern Connecticut, Hannah’s

H11bid.
"2Hannah More to George Whipple, 16 October, 1856, AMA.
Ibid.
Ibid.
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restlessness increased dramatically. She had not expected to spend the winter in her
home state, but had received neither another assignment nor a release from the AMA. On
November 16, she went straight to “the top,” putting her protest directly to “Bro. & Sis.
Tappan.”

I can hardly believe that some mistake does not exist that [ have not heard
from you since I left New York. If my communications really are unwelcome, or
any reasonable excuse exists why I should be dropped as a correspondent, please
inform me as early as possible, & thus effectually follow the “Golden Rule.” As it
is I am kept wholly ignorant of the proceedings at the Rooms, & for what cause I
know not. You doubtless recollect forbidding me to speak of leaving the A.M.A.
& my promising to await further orders. But this long delay seems to waste time
which might have been more profitably, more usefully employed. The
consequence is that I have got me no clothing except for a warm climate, & am
boarding when not visiting.'*’

The reasons for the long silence on the part of the AMA officers became apparent
even before Hannah’s letter to the Tappans left the West Woodstock post office. Two
days after penning her frustrations to Lewis and Susan Tappan, but before she mailed the
letter to them, she received a letter from George Whipple. In it, the AMA correspondence
secretary apparently catalogued the difficulties which had caused the Committee to pause
in its plan to send Hannah to Africa again.'*

“You tell me your Committee were embarrassed on account of some letters

written by me,” she crisply rehearsed to Whipple, “Letters which neither yourself or

themselves have seen, letters for which I would gladly give 5 Dols to have them see, &

' Hannah More to Lewis and Sarah Tappan, 13 November, 1856, AMA.

1% As with so much of the outbound correspondence of the AMA, no copy of the
letter exists. Its contents can be estimated, however, from Hannah’s vigorous reply.
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know the peculiar circumstances under which they were penned.”™’ She continued by
stoutly defending her actions in Africa, including her blunt notes and letters to colleagues,
which she knew had alienated several of them:

Suppose then [ [am] a witness that a Missionary brother deviates from the
path of duty may be inadvertently, or through ignorance, shall I pass it by in
silence, & thus suffer sin on my brother? Have I not Covenanted to “watch over
him with tender[ness], & solicitude”? As a member of a Congregational Church
am I not bound as strong as one of the other sex to “go & tell him his fault
between me & him alone’. Suppose next he is as far from me as you now are?
Shall I drop the subject, & let him involve himself still still deeper in guilt, or
shall I write him?'*®

Clearly offended by Whipple’s suggestion that she had somehow damaged the cause, she
concluded with a direct challenge to the AMA Committee:

And now say to your Committee—feeling conscious of being entitled to
their respect & confidence, I utterly refuse to go any where under their patronage
without it! while with it, I could go cheerfully to the ends of the earth.'®
George Whipple must have recognized his misstep quickly, for there is evidence

that he wrote another, more conciliatory note within days that discussed specifics of
Hannah’s probable return to Africa, including sites for a new mission school under her
direction. On Thanksgiving Day, she surveyed the possibilities in a brief reply, indicating

her preference for starting up a school at York, within the boundaries of the colony of

Sierra Leone.'®

'"Hannah More to George Whipple, 19 November, 1856, AMA.,
8Thid.
1bid.

'*®Hannah More to the American Missionary Association [?], 27 November, 1856,
AMA.
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Hannah spent the winter of 1856-57, by her account, “in doors for the most,” but
still suffered recurring bouts of malaria that weakened her. In March, she again queried
Whipple from a relative’s home in Westford, Connecticut, about any plans to send her to
Africa in the summer. Local school districts were looking for teachers, and “Unless you
suggest something else I shall feel at liberty to engage in the widest sphere of usefulness
[within] my reach.”"!

A series of brief notes and letters from Hannah to Whipple through the summer
and fall of 1857 point to her growing frustration with the inaction of the AMA
Committee. Her health was still tenuous, for “I never have had chill & fever on Mission
ground so much during any one year as [ have the current year.”'” She had not accepted
a teaching position because of expecting to hear at any moment about her new
assignment.'” At the end of May, she posted Whipple of her whereabouts: she was
staying in the home of her former pastor, Rev. Nehemiah Beardsley, and would be
visiting Hartford in June.'® She had received a note and a $20.00 cheque from Lewis
Tappan in the summer, the season which she believed to be most advantageous for
returning to Africa, and had spent the money on preparing her “outfit” for the intended

trip, but had still heard nothing from the AMA by the end of October.'>’

*'"Hannah More to Rev. George Whipple, 20 March, 1857, AMA.
152Hannah More to Rev. George Whipple, 30 October, 1857, AMA.
153Ibid.

1**Hannah More to Rev. George Whipple, 30 May, 1857, AMA.
'SHannah More to Rev. George Whipple, 30 October, 1857, AMA.
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One week, later, however, Hannah received from George Whipple a letter that
filled her “with so much astonishment, I was unable to express it.”'*® It took her ten days
to formulate a reply, of which at least one unused draft version is still in existence."’
After rehearsing the recent history of their correspondence, she made clear that she no
longer considered herself bound to the AMA on the basis of what Whipple had written.
He had apparently recommended that it was unwise for her to return to Africa at all, and,
based on a reading of Hannah’s reply, had even gone on to challenge Hannah’s veracity
on several important matters.'*® Barely controlling her intense anger, she damned the
AMA decision with feigned humility:

Far be it from me to desire to return to the M.M. to be a stumbling block in
the way of any good work there. I pray God, & you not to send me, unless to
spend & be spent for the promotion of His Cause among the Heathen.'®

For Hannah, there was no confusion of the vox AMA with the vox dei. Let the AMA be as
perfidious as it might: God had not rescinded His call to Hannah:

I can here say I have never for a moment doubted but my call to be a
Missionary was from Him. Indeed I can say with the Prophet, ‘I was consecrated
from the womb’ &c. It matters little where I am if performing the work He has
assigned me in His vineyard. I bless Him that the field is the world, & that he can

own, and will bless the labors of his faithful servants with the enjoyment of ‘His
favor which is life, & his loving-kindness which is better than life.”'®°

1%No copy of this important letter exists in the AMA archives. Its contents,
however, can be fairly surmised by reading Hannah’s reply of 16 November, 1857.

'"Hannah More to George Whipple, 16 November, 1857, BACK.
"*®Hannah More to George Whipple, [?] November, 1857, AMA
'Hannah More to George Whipple, 16 November, 1857, AMA,
10T bid.
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A parting of the ways had come, and Hannah saw it clearly. She would send for
her remaining possessions in Africa (mainly her “valuable library™) or else donate them to
the natives. Her bedding and furniture would not be needed by the other missionaries,
even though the total value of the goods she was abandoning was “more than 50 Dols.
worth.”'®! Unlike her enemies in Aftica, she had possession of the truly valuable things:

In giving up the M.M. which has been dear to me as an eye, the best part is
yet left me since it drives me for consolation to the bosom of my Savior, bidding
me to “cease from man,” and trust implicitly in God, who doeth all things well, &
is able to make up the loss of all else with the enjoyment of Himself “in whom is
hid all the treasurers of Wisdom & knowledge,” which to His own children he
giveth liberally & without upbraiding.'®?

George Whipple’s fall from grace in Hannah’s eyes was signaled by the ways in
which she addressed her next two notes in quick succession. Although as late as
November 16, he had been her “dearly beloved brother,” he quickly became simply “My

Bro.,” and then “Dear Sir.”'®* An undated note that Hannah wrote in late November

underscores how quickly the relationship with George Whipple fell apart after his letter of

'%11bid. Hannah'’s account of her remaining possessions in Africa does not square
with her claim to Lewis Tappan in her letter of 26 February, 1856, that all or most of her
possessions had been destroyed, given away or sold at auction. A likely solution is that
she wrote to Tappan while still in Freetown based on reports of the destruction of the
mission house that had come to her there. Upon returning to Kaw Mendi, she probably
discovered that some of her things had either been salvaged by native friends or kept for
her by colleagues who would have been unlikely to risk her wrath by doing as she had
charged.

'2[bid.

1Hannah More to George Whipple, [?] November, 1857, AMA; See also Hannah
More to George Whipple, 28 November, 1857, AMA, in which her irritation with
Whipple is so profound that she concludes, “Please [do] not write me without due
reflection & prayers—endeavoring to act with special reference to God’s glory.”
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November 6.'®* According to Hannah, Whipple had rebuked her for asking so many
questions of the Committee; for allegedly sending the AMA poetry not of her own
composition; and for claiming that she had evidence that her enemies in Africa were
intercepting and opening her letters to friends and former students at Kaw Mendi, and
thus refusing to allow her messages to go through.

In high dudgeon, Hannah indignantly fired off replies to Whipple’s first three
criticisms:

1* My gratuitous labor for the Miss entitles me to the knowledge of its
proceedings. 2 It would be base in me to send you another[’]s Composition
without quotations. 3 I must act like an Idiot or Insane person to cross the Ocean
and leave things not in the care of any One.'®

As for her claim that her letters were being intercepted, read, and destroyed by her
enemies in Africa, she offered him numerous examples, complete with names and dates.
She had already told him what she thought of such behavior, and had even indicated that
she had contemplated legal action:

Though advised to take it up & prosecute, when at Freetown I would not
do it against a Brother, ‘but rather take wrong & suffer myself to be defrauded.’
The intercepting and breaking open of letters is so plainly against the law of right,
that it is detested & resented both among Indians and Africans, as readily as
among our own people.'®

Finding himself unable to withdraw from the escalating letter war which he had

launched, Whipple next insinuated that Hannah had always had conflicts with colleagues,

'®*Hannah’s note is archived in a sequence that strongly suggests it was written in
late November, 1857, a date also suggested by the contents—and arguments—it contains.

'Hannah More to George Whipple, [?] November, 1857, AMA.
1®Hannah More to George Whipple, 16 November, 1857, AMA.
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and that any of them would acknowledge her censorious spirit.'”” She ought to get their
honest opinions, he recommended, for he was sure that they would also say what her
newer colleagues now averred.
Hannah’s reply was terse and emphatic.
There is no living Missionary in whom I have more confidence than Br.
Byington in the Choc. Miss. I will give you his Address please satisfy yourself.
At present I have no time to spare for writing. I lay aside my dress making to
write this though the dress was to be finished this day, & I need the pay as the
shoes I have on do not sufficiently protect my feet from dampness. Address “Rev.
Cyrus Byington Stockbridge. Egletown P.O. Choc Na’ West of Arks.'®®
If Whipple wished, he could also write to Rev. Samuel Worcester and Rev. Worcester
Willey in the Cherokee Mission, where she had served longer. “Please ask them if they
ever saw me in a passion or fretful,” she challenged Whipple, “& satisfy yourself.”'®
American Missionary Association letters to Hannah More cease from that point
onward, though she apparently continued to send letters to 48 Beekman Street, if only to
maintain some ties with her African friends and those like the Tappans whom she still
cherished. Only two brief notes from Hannah were preserved in the records of the AMA
for 1858—one that acknowledged Whipple’s role in forwarding letters to her from Africa,
and the other which she wrote in transit from Hartford to New York City. She was on her

way, she informed Whipple in a note dated November 3, 1858 “for the West or rather

South West to find a more congenial climate, a more useful sphere of action where I shall

'¥’Lacking a copy of Whipple’s letter, his sentiments are surmised by reading
Hannah’s report of the same, and her reactions to them.

18 annah More to George Whipple, 28 November, 1857, AMA.
1%Tbid.
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better fulfil the vocation which seems marked out as duty.”'™

Despite medical care which had included dosing with quinine, Hannah apparently
continued to suffer much from periodic attacks of malaria and a lingering weakness from
which she could not bounce back.!”! By mid-December, 1858, she arrived at Oberlin,
Ohio, and was welcomed into the home of George Thompson, who was then functioning
as a fundraising agent for the AMA in northern and eastern Ohio and actively involved in
local efforts to oppose the Fugitive Slave Law.'” In a December 15, 1858 note to Lewis
Tappan, Thompson urged that Hannah needed and deserved some continuing assistance
from the AMA, even though she was not currently working for the organization. She was
in poor health, had no home, “& her friends rather throw up to her that she might have
been independent if she had not given all away to Missions—& they do not feel much
like helping her.”’”® Hannah expected to leave soon, Thompson reported, but needed
help. “$100.00 a year would not be to much to allow her. . . . Should you not allow her
an annuity of something—say 50 dollars—more or less a year?”'™

Two weeks later, Hannah’s health was better, Thompson reported to Tappan. She

had written to Susan (Woolsey) Flickinger, her former colleague from Kaw Mendi, about

'"Hannah More to George Whipple, 3 November, 1858, AMA.
""Hannah More to George Whipple, 10 October, 1857, AMA.
1"2George Thompson to Lewis Tappan, 19 May, 1859, AMA.
'George Thompson to Lewis Tappan, 15 December, 1858, AMA.
"Ibid.
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going “there” (a location in Ohio) to teach, but had received no answer yet.'”” By the end
of January, however, Thompson was no longer sanguine about Hannah’s health. She had
been sick much of the time since coming to his home, and he could not say with any
certainty when she would be able to leave.'”

The opportunity to stay for even a few months at Oberlin was one Hannah had
certainly sought. Oberlin College’s abolitionist stance exactly matched her own
convictions, and, as has been shown, she had increasingly been attracted to the ideas of
Christian perfection taught there by President Charles G. Finney and Asa Mahan. The
institution boasted nearly 1250 students in its collegiate and college preparatory programs
that year, and was the most prominent Evangelical school in the republic. It was also a
place where a recovering long-time missionary could reasonably expect to make the
contacts and renew the relationships that would re-energize her career.'”’

According to her record, Hannah attended “a course of Medical lectures™ at the
school, though she didn’t specify the department or dates, and there is no surviving record
of her attendance in the archives. From the dates offered in George Thompson’s
correspondence and from her own subsequent correspondence, her classes must have
been completed by early April, 1859. The Oberlin College catalogue for 1858-59

describes the regular spring term as beginning in late February and extending to late May,

'George Thompson to Lewis Tappan, 30 December, 1858, AMA.
"%George Thompson to Lewis Tappan, 27 January, 1859, AMA.

" Annual Catalogue of the Officers and Students of Oberlin College, for the
College Year 1858-59 (Oberlin, Ohio; Evangelist Office, 1858), 38.
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by which time Hannah had left the community. Much of the time that Hannah lived with
the Thompsons fell during the normal winter vacation of the school that extended from
late November until the beginning of the spring term. Her “course of Medical lectures”
(most likely a “Lectures on Hygiene” class) was probably part of the “select school” that
was taught at the College during the winter vacation, “under the supervision of the

members of the Faculty, which offers advantages equal to the Preparatory Department.”'”®

South to Kentucky

By late spring, as her health improved, Hannah'’s restlessness also returned. No
“providential opening” emerged where she might labor as a missionary, so she began a
“season of fasting and prayer” in which she hoped “that I might be taught duty of the
living God.”"” Her devotion yielded the boon she sought: “The impression was so made
on my mind that I could not resist it, that it was my duty to go to Kentucky & teach,” she
wrote to George Whipple in late April.'"® “I was impressed God had a work for me to do
in Kentucky, though I knew not where, and like Abraham of old, I must out, not knowing
whither I went.”'®!

Supplied with a modest amount of cash by friends in Oberlin, Hannah rode the

railroad south across the Ohio River. She made stops and inquiries in Lexington and

"8[bid., 48.

"Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
'"®Hannah More to George Whipple, 23 April, 1859, AMA.
'8'Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
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Nicolasville, Kentucky, searching for a school that needed a teacher, and engaging in still
more “fasting & prayer” as opportunities failed to materialize. In the latter town, and at
the end of the railroad, she boarded the only public conveyance that still moved-a stage
coach bound for Harrodsburg. In the seat of Mercer County Providence brought
teetotaling Hannah to an unlikely lodging place:

There at the Stage tavern, I had a room for myself and a season of fasting

& prayer. After committing my case to God I felt that confidence in his

government that made me willing to leave my case in his hands with the trusting

humble spirit of a little child.'®?

Literally down to her last dollar, Hannah visited the college in Harrodsburg, where
she met an innkeeper from Maxville, Kentucky who was attempting to secure the services
of an “Eastern teacher.”'®® “I engaged the school, and was sent for in a short time,” she
recalled some years later. “Thus I was in a slave state & Principal of a Female Seminary
there.”'*

Hannah’s discomfort at residing again in slave-holding territory was palpable.
The income was moderately good (“25 Dols. mo”); the territory was, by her definition, a
“mission field & seems well adapted for me”; but she recoiled at the thought of earning a
living from wages paid by slaveholders. “Indeed,” she wrote to Whipple, “I do not know

but my labors unrequited would be equally bad as if I was a poor Slave.”'®*

"®2bid.

"$Hannah More to George Whipple, 23 April, 1859, AMA; Hannah More to
Deacon Cyrus Crain, 20 February, 1867, EGW.

1% Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
'%Hannah More to George Whipple, 23 April, 1859, AMA.
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Her school was “composed mostly of young Ladies the children of Slaveholders,”
she wrote Whipple. Perhaps remembering her own assessment from the Cherokee Nation
that the institution of slavery was “the grand secret of the imbecility of their minds why
they do not expand faster,” she noted that white American girls were no match for free
black African ones.'® “My school is pleasant,” she wrote, “though far behind mine at
K.M. [Kaw Mendi].”'¥’

As she did in most localities where she served as a teacher, Hannah found lodging
with a local family, and one that probably included several of the girls whom she taught
in the “Female Seminary.” The Federal Census for “Macksville,” taken in early July,
1860 found her in the home of Richard and Nancy Biggers, a young couple with two
school-age daughters and at least one teen-aged female who also lived there.'® The
livings must have been modest: Richard Bigger was a blacksmith, with an assessed value
for his land and personal property noticeably smaller than that of his neighbors. Three
boarders besides Hannah appear to have shared the house with the six Biggers.

Twenty months would pass before Whipple and the AMA heard anything further
from Hannah. Though she still thought of herself as in the orbit of their wider mission,
she neither sought their direction nor accepted their directives. “Though I still feel

friendly toward you,” she wrote George Whipple in December, 1860, “I have doubted

'%Hannah More to Rev. David Greene, 10 September, 1844, ABCFM.
'8"Hannah More to George Whipple, 23 April, 1859, AMA.

18 Jnited States Federal Census in the County of Washington, State of Kentucky,
July 2, 1860.
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whether any at the Rooms did toward me. So I have not troubled them with letters, but
have toiled on, more lonely than on far more distant mission land having no one to whom
I can freely unbosom my oft sorrowing heart but my blessed Savior.”'®

One year after John Brown’s execution, and only four weeks after Abraham
Lincoln’s election as president, Hannah was even more conscious than formerly of how
much her abolitionist views separated her from her slaveholding hosts. “My sympathies
are not in common with a slaveholding community,” she wrote to George Whipple,
“though I read their publications, & know much more of southern pride, caste, &
etceteras, than formerly.”'*® She was particularly troubled that reading—an activity of the
mind and the spirit—could land the body in a county jail.

Killing a person is not considered so dangerous as circulating incendiary

publications such as Helper’s Impending Crisis, the American Missionary &c. . . .

At first after perusing them I presented them to some pupil, till I was told they

were incendiary & recommenced [sic] to gather them in & burn them, as they

might be the means of imprisoning me. This I have not done, though I do not feel

the same liberty to circulate them now, for a native of Ky has been a long time in

this County Jail for Having the Impending Crisis."'

As if the political crisis had not complicated matters enough, she reported that her
region and the entire South had been experiencing a devastating drought. “‘Hard Times,’

seems to be the cry all around me,” she informed Whipple. Her thirty day students came

from families much dependent on agriculture, and when the land would not produce,

' Hannah More to George Whipple, 23 April, 1859, AMA.
0Tbid.
PlIbid.
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paying a teacher seemed something less than obligatory. “I do not know as I shall be able
to get my wages for teaching,” Hannah worried, “& have thought] of leaving for a
time.”'2

Hannah’s December 10, 1860 letter to George Whipple is remarkable as well for
the inclusion of a 300-word essay to no one in particular about her views of race. Clearly
irritated that “our next President a Kentuckian by birth does not think them [blacks]
competent to hold office in the U.S.,” she pointed out that the founder of the Christian
faith had deliberately chosen a black as one of his twelve disciples, a fact which she
claimed even Southern racists acknowledged.'”® If given the chance, she would
personally point out to Abraham Lincoln that King Solomon “the wisest man” was black,
as was his mother, Bathsheba, “the black wife of David.”"** She found it “strange that the

good folks of our country don’t believe the wise man’s words who says ‘I am black,”” and

that they further ignored the evidence she had found through her study of Scripture of

P1bid.

'“Simon the Canaanite,” one of Jesus’ original twelve disciples (Matthew 10:4,
KJV), is identified in other New Testament accounts as “Simon Zelotes” or “Simon the
Zealot” (See Luke 6:14, KJV, and Acts 1:9, KJV). The trailing adjective is now
understood to refer to his affiliation with a political party that violently opposed the
Roman occupation of Judea, not to his locality or his race. Victorian Bible scholarship
supposed that “Canaanites” were by definition black, since the first “Canaan” identified
in the Bible (Genesis 9:18, KJV), was a son of Ham, believed to be the ancestor of the
negroid race. Most contemporary Biblical scholarship identifies the “Canaanites” with
Semitic peoples. Hannah’s reference to Canaanites as having been black reflected the
common understanding of Biblically-literate people in her era.

'%Hannah More to George Whipple, 23 April, 1859, AMA.
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other great men of valor and moral worth who were black.'”

“It seems the bible for the most is silent on color,” she concluded, no doubt
sensing just how much the slaveholding patrons of her Female Seminary would disagree
with that assessment of the sacred book. Once she was in a safe region again, probably as
soon as Christmas or New Year’s, she planned to commit even more of her incendiary
ideas about racial equality to paper: “If I think expedient I may write when I get to Dayton
Ohio for the Telescope.”'®

It is tempting to overstate the significance of the apparent change in Hannah
More’s thinking about race from the beginning of the 1850s to the close of the decade.
Modern readers are much enamored of conversions, if not of the spiritual sort, then to
ideas considered morally progressive. Heroes are supposed to grow in moral stature as
well as experience, abandoning the wrong and restricted opinions that held them and their
peers in intellectual bondage.

Hannah More’s progress on the path toward racial understanding was not,
perhaps, as dramatic as could be wished, and was brought about by causes and texts no
longer considered authoritative. As noted in an earlier chapter, she had taken her first

steps nearly twenty years earlier by acknowledging the rights of Native Americans as

persons fully deserving of elemental justice and dignity, especially from a culture that

1%The author of the “Song of Songs” or the “Song of Solomon,” appears to
announce very early in his poetic rhapsody, “I am black, but comely, O ye daughters of
Jerusalem.” (Song of Solomon 1:5. KJV). Contemporary scholarship, however, is
divided on which of several characters in the love song is speaking at this point in the
poem: it may be a self-description by the king’s female consort.

'%Hannah More to George Whipple, 23 April, 1859, AMA.
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claimed the name of Christ and purported to take His teachings seriously. When that
same oppressed population of Cherokees and Choctaws demonstrated that they too were
capable of practicing the same dehumanizing sins as those of her own color, her
sympathies—and her commitments—moved to the cause of enslaved African-Americans.

As has been discussed in this chapter, Hannah’s cultural imperialism and sense of
entitlement as an American at first seemed to cause her to denigrate the culture and
experience of the ex-slaves and never-enslaved Africans with whom she worked and
lived in West Africa. She was alternately superior to them and terrified of them,
supremely conscious of being the only white woman among so many thousands of blacks.
She detested their lifestyle and religion, and yet found herself fascinated by the
unmistakable evidence that they were also capable of morally upright action, powerful
rhetoric, and courage.

As she neared the end of her sojourn among the Mendi, her sense of identification
with black Africans had progressed enormously. As white colleagues proved false and
duplicitous, no better morally than the heathen by invading the basic human rights which
she by then believed were common to all people, she expressed her desire to make a
permanent home among her black hosts.'”” She would adopt if necessary their forms of
housing and food, living among them in her singular role as a white woman. No longer
was it mandatory that they eat or sleep or even believe as she did, for she had placed even

non-Christian blacks within reach of heaven. On a more fundamental level of human

'®"Hannah More to Lewis Tappan, 26 February, 1856, AMA. In this letter, she
asserts, “If my God tells me it is my duty to go and live in a country house, & among the
natives, I think I should not hesitate to go.”
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relationship, she had achieved a crucial cross-racial identification, for she was now a
“mother” to black children, and a “friend” to vast numbers of people of color.'®

It took only the experience of a year and a half living and working again among a
white population that denied these emerging truths from her experience to convince
Hannah that race was the most foolish of divisions. Not only were her sympathies for
blacks as persons fully engaged because of again seeing their rights denied, but now she
even read her sacred text with new eyes, and saw new meanings in it. The Bible that she
supposedly had in common with her slaveholding patrons and even with the newly
elected Republican president was itself that incendiary document that would bring down
the oppressive system of caste and color. Let them take away her copies of the
abolitionist American Missionary or “The Impending Crisis, ” if they wished. The
volume that they could never suppress would be the undoing of all the evils wrapped in

race.

'®Hannah More to Mrs. Sarah Tappan, 15 February, 1856, AMA; Hannah More
to Lewis Tappan, 26 February, 1856, AMA.
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Chapter S

‘The Sum of Reforms’:
Embrace and Exclusion

Although she had traveled south in 1859 under the divine directive “that it was my
duty to go to Kentucky & teach” and “not doubting but God had sent me,” Hannah More
must have, in fact, had her doubts.' During the eighteen months she spent in the northern
Kentucky town of Maxville, the fifty-year old schoolteacher who could not abide cold
weather grew increasingly uncomfortable in an otherwise warm and congenial climate.

The sources of her discomfort were both moral and economic. Nearly two decades
earlier, Hannah had stoutly insisted that she could not accept a lucrative offer to teach in
Mississippi, because “it is a slaveholding State, and to advocate slavery I cannot do it.””

Now, however, she was teaching in a slaveholding state, with all the apparent acceptance

of its social institutions implied by the role of one who would educate its children. One of

'Hannah More to George Whipple, 23 April, 1859, AMA.
?Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton).
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the major causes of her separation from the ABCFM missions in Indian Territory in 1847
had been that organization’s refusal to vigorously prosecute the church affiliations of
slaveholding members.’ In Maxville, though, Hannah found herself worshiping with and
teaching Sunday School to those who cheerfully embraced “the peculiar institution” and
worked vigorously for its protection. If God had indeed directed her to go South, Hannah
was eagerly anticipating another divine command that would free her from the
unaccustomed and morally ambiguous role in which she now found herself.

The outraged muttering among slaveholders that followed the trial and execution
of radical abolitionist John Brown ultimately must have sounded enough like the divine
word to propel Hannah back across the Ohio River into free territory.* Though she had
continued to teach at Maxville for slightly more than a year after Brown was hanged, she
did so conscious of the likelihood of a quick departure. By December, 1860, she was
predicting her departure within two weeks: the situation had become “unsafe for northern
abolitionists, as they termed us.”® Shortly after the beginning of 1861, she made her
move: “I returned to Ohio, spent the winter there, and wrote my bible views of slavery,”
quite probably for the Telescope, an abolitionist journal in Dayton.®

Within three months, Hannah had traveled back as far as Hartford, Connecticut,

3See the discussion in Chapter Two, 92-107.
“Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.

*Hannah More to George Whipple, 10 December, 1860, AMA.; Hannah More to
Deacon Cyrus Crain, 20 February, 1867, EGW.

SHannah More to George Whipple, 10 December, 1860, AMA. See the discussion
in Chapter Three, 128-132.
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arriving there just one day after the first Confederate battery opened up on Fort Sumter. It
had been two and a half years since she had visited her native state, and she was going
back “home” to consolidate her resources and think through her options for the future.
She stopped briefly in Hartford to pen a note of thanks to a Mr. Whiting at AMA
headquarters: the officers at 48 Beekman Street had apparently met with Hannah as she
passed through New York City on her way north, and had helped to arrange transportation
for her luggage by steam boat to the Connecticut capital. Both Lewis Tappan and Samuel
Joselyn had been of great assistance, she noted, apparently answering her own question
about whether “any at the Rooms” still considered her a valued friend.’

Hannah’s decision to stop at the AMA headquarters on her way to Connecticut
underscored her continuing interest in returning to West Africa as a missionary. For
nearly eighteen months after her return from Kaw Mendi in 1856, she had urged the
AMA to send her back to the Mendi Mission, and at one point, had actually received
AMA funding for just such a return.® That plan had apparently collapsed during the
acrimonious exchange of letters in late 1857 between Hannah and AMA correspondence
secretary George Whipple discussed in the previous chapter. Her sojourn in Ohio and
Kentucky between 1858 and 1861 had proved satisfying on almost no counts, for she had
sullied her principles by earning employment at the hands of slaveholders, and had

formed none of the close relationships that usually proved the most enduring reward of

"Hannah More to Mr. Whiting, 13 April, 1861, AMA.; Hannah More to George
Whipple, 10 December, 1860, AMA.

*Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
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her labor. Now she was “desirous of returning to Africa,” but eager to do so on her own
terms.’

Hannah’s difficult passages with the ABCFM from 1841-47 and the AMA from
1850-1858 had illustrated the foolishness of depending on organizational executives in
Boston and New York to decide questions that could much better be handled “on mission
ground.” Appeals to committees gathered hundreds or even thousands of miles away
were almost always futile exercises, for the time lag involved in seeking and obtaining
their counsel often made that counsel entirely moot when and if it actually arrived. She
also enjoyed, as she had acknowledged even to her bitter enemy Dr. David Lee, “too
independent a turn of mind” to content herself with taking direction from those who
clustered at well-staffed mission stations.'® She would succeed best in honoring the
divine mandate that had first sent her to Africa by “going out” as an “independent,”
paying her own expenses and determining her own assignments. !

Independence did not include foolhardiness, however, and Hannah took pains to
secure letters of introduction, apparently from AMA leaders, to key persons at her likely
destination. Having long been interested in the success of the Liberian republic that
included many ex-slaves, some of whom she had known in Indian Territory, she now

obtained references that might open doors with both the president of the nation and the

*Back Career Summary Letter,” BACK.
"®"Hannah More to David C. Lee and Martha Lee, 20 May, 1856, AMA

"Samuel J. Whiton to George Whipple, March (?), 1862, AMA. The date is not
given on the copy of the letter preserved in the AMA archives. Given its contents,
though, the letter can with good certainty be dated to this month.
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bishop of the largest denomination, probably the African Methodist Episcopal Church.'

No record has been preserved of how Hannah spent the summer and fall of 1861
in her home region, save for fragmentary notes that suggest her presence at the homes of
relatives and at mission meetings.”> Her ties to the AMA, while friendlier than they had
been some years before, did not include frequent correspondence, and thus there is little
information from that usually dependable source. Given her intention to return to Africa
as soon as she could practicably do so, she very likely returned to schoolteaching in the
fall of 1861 to save toward her expensive trans-Atlantic voyage, probably either in Union
or near one of the homes of her sisters in nearby Eastford or West Woodstock.

In mid-August, 1861, her father, Samuel, died at age ninety, and was buried
beside his wife Amy in the cemetery adjoining the Union Congregational Church. Two
daughters, Amy W. Lummis and Joanna, also rested beside their parents in the hillock
above the sanctuary. Hannah’s only brother and youngest sibling, Samuel W., who had
assumed many of his father’s roles in the church, now operated the family farm in the
northwest corner of town, and had provided a home for his elderly father for some years.'

Hannah joined several of her siblings a few months later in selling her inherited interest

12Back Career Summary Letter,” BACK.

1¥Samuel J. Whiton to George Whipple (?), Autumn, 1861 (?), AMA. The
preserved fragment of the letter does not bear a date, but internal evidence suggests it was
written somewhere in the fall of 1861, after Hannah’s return to Connecticut.

“United States Federal Census for Connecticut, “Union, Tolland County, 1860.”
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in the elder Moore’s estate to the younger Samuel, for which she received $100.00."° As
if she needed any further illustration of the fact that she had “no home,” she now prepared
to finance her return to Africa with the money that proved her rootlessness.'

In early September, 1861, the region that included the towns of Union, Westford,
Eastford, and Woodstock, Connecticut witnessed the influx of thousands of visitors for
the funeral of a native son, Brigadier General Nathaniel Lyon, a West Point graduate who
had become the first Union general to die in combat since the outbreak of hostilities four
months earlier.”” Lyon’s funeral in Eastford on September 5 attracted a “large gathering,”
including, apparently, some who saw evangelistic potential in the assembly.'® One of
those with the untraditional perspective was Stephen Haskell, a twenty-eight-year old
Sabbatarian Adventist preacher originally from Oakham, Massachusetts, who reserved a
Woodstock schoolhouse for a lecture, apparently attempting to capitalize on the presence
of so many guests in the region. Whether the schoolhouse was one in which Hannah

taught, or she simply attended Haskell’s lecture out of curiosity cannot be known.

BIndex of “Grantors,” Book 10, item 519 (1862), Registry of Deeds, Town of
Union., Connecticut.

1®See Hannah More to Nephew and Nieces, 24 December, 1849 for references to
her having “no home.”

A useful biographical sketch of the first Civil War general to die in battle is
available at “A Brief Biography of General Nathaniel Lyon,” INTERNET:

http://www.lyoncamp.org/lyon.htm. A well-regarded biography [Christopher Phillips,
Damned Yankee: The Life of General Nathaniel Lyon (Colombia, Missouri: University of

Missouri Press, 1990)], confirms the details of the immense funeral gathering in Eastford,
Connecticut.

'8Stephen N. Haskell in The General Conference Bulletin Thirty-Fourth Session
Haskell 4, Extrano. 11 (15 April, 1901): 233.
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Haskell and his wife also stayed at the place where Hannah herself was lodging, for he
remembered some years later that “we had a very pleasant interview together.”"
According to Haskell, he and Hannah stayed up long after the other guests had retired,
discussing Adventist interpretations of history: when he came to breakfast in the morning,
she was still studying the materials he had given her.”* Never one to miss an opportunity
to “witness,” Haskell presented Hannah with several other tracts explaining Adventist
beliefs and a copy of John Nevin’s Andrews’ History of the Sabbath and the first day of
the week, a major scholarly volume written several years before by one of the
movement’s most prolific authors.?!

The meeting with Stephen Haskell would prove to be a fateful one for Hannah
More, though she had no way of knowing that when the two parted in early September of
1861. Most of the last six years of her life would be dominated by the ideas and doctrinal
beliefs to which she was first introduced by the young evangelist, and those ideas would
prove to be the source of both great joy and significant pain for her. Haskell himself

would assume an important role in the shape of her later religious experience, and his

family’s preservation of some of her most important correspondence would make

"Stephen N. Haskell, “Tract and Missionary Work,” Advent Review and Sabbath
Herald 41, no. 1 (17 December, 1872): 8.

2Stephen Haskell, “How the Message Went to Africa,” Advent Review and
Sabbath Herald 98, no. 9 (3 March, 1921): 5.

2
1J . N. Andrews, History of the Sabbath and first day of the week (Battle Creek,
Michigan: Battle Creek Steam Press, 1859).
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possible the re-discovery of these same documents more than a century later~documents
which became the starting point for much of the research conducted in this dissertation.

At the time, however, Hannah’s interest in the publications Haskell gave her may
have had more to do with her association with Millerite Cable Coval nearly twenty years
earlier at Dwight Mission than with any particular affinity for the beliefs of ex-Millerites.
To that point in her life, at least, Hannah had written very little about the imminent and
visible return of Christ to the earth or the unchanging sacredness of the Sabbath.

Though her own theology had migrated from the orthodox Calvinism of her
youth and young adulthood to an embrace of the Oberlin perfectionism associated with
Mahan and Finney, she was not in any hurry to dissolve her lifelong association with the
faith that had nurtured her or with the hometown congregation with which she continued
to maintain such friendly ties. Indeed, her influence, to the extent that she had any on her
associates, was still almost certainly in favor of the outlines of the traditional faith of her
childhood.

Hannah was, first and last, a missionary, a category of person which in some sense
rose above traditional denominational distinctions to celebrate the wider advance of
Christianity generally into areas where it previously had little or no presence. Hannah
must have also been telling mission tales out of school, and for a number of years, too.
Three months before Hannah returned to Connecticut, Samuel J. Whiton, the confident
twenty-two-year old son of Hannah’s sister Lucinda, had concluded that his experience as
a lay preacher qualified him as a candidate for mission service—just like his aunt

Hannah-and applied for an appointment in West Africa. “I have decided to offer myself
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to the A.M.A. for this work,” he wrote to George Whipple just after Christmas in 1860, as
if the organization would be fortunate to get him.?> Almost certainly unaware of
Whipple’s difficult history with his aunt, he went on to remind the former Oberlin
professor that it was Hannah who had been responsible for his choice of a theater of
action: “My sympathies are closely linked with the Mendi Mission,” he informed
Whipple, “and I have thought that Africa would be my chosen field.”?

Young Whiton declared his readiness for the invitation he was sure would be
forthcoming by the spring of 1861, and was obviously pleased when the AMA placed him
under appointment as their missionary about the time when his aunt returned to her home
region. Low receipts at the AMA treasury in 1861—perhaps occasioned by the outbreak of
the Civil War--prevented him from traveling to Africa.** For the balance of 1861 and the
first few months of 1862, he continued to teach in an Ashford public school, waiting for
the AMA’s fortunes to rise. He took the opportunity to travel, apparently with Hannah, to
the national convention of the AMA, held that year in Norwich, Connecticut, no doubt to
keep his name and availability in front of the organization’s top decision-makers.*

For her part, and for her own reasons, Hannah had concluded that she would not
again seek the sponsorship of the organization that had caused her such grief the last time

around. When she returned to Africa, it must be apparent to all that she was traveling

22Samuel J. Whiton to Rev. George Whipple, 29 December, 1860, AMA.
ZIbid.

*Samuel J. Whiton to Lewis Tappan, 14 December, 1861, AMA.
»Samuel J. Whiton to George Whipple (?), Autumn, 1861 (?), AMA.
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under her own steam. By March, 1862, she had both her plan and her financing in order.

“My aunt, Miss Hannah More, is expecting to sail for Liberia in a few weeks, but
she does not yet know on what vessel,” Whiton related to George Whipple in a letter that
probably dates from March, 1862. “She goes out as an independent missionary, at her
own expense, trusting in God alone for support and protection.”?® It was not the kind of
thing that Samuel Whiton himself would have done. Even though he also had a position
teaching school which undoubtedly paid him more than his much-experienced aunt, he
demonstrated a very keen concern for his own wallet in all his correspondence with the
AMA. Every receipt, every surcharge on luggage, every expense incurred in traveling
would have to be borne by the organization, for he had already made the inestimable gift
of his services.”

Though young Whiton attempted to coax the AMA into allowing him to book
passage to the Mendi Mission on the same ship which was to carry his aunt to Liberia,
things did not turn out that way.”® He sailed from Boston on May 23, 1862 on board the
Sylph, while his aunt Hannah left from New York two weeks later on board the Ocean
Eagle, a “little brig” that plied the waters between the Northeast and the African coast,

and sometimes ventured as far as Australia.”’

%Samuel J. Whiton to George Whipple, March, 1862 (?), AMA.

7See, for examples, letters of Samuel J. Whiton to George Whipple, 10 April,
1865, AMA,; Samuel J. Whiton to George Whipple, 19 May, 1865, AMA.

%Samuel J. Whiton to George Whipple, March (?), 1862, AMA.

»Two websites offer helpful information about the size and range of the boat on
which Hannah More made her return trip to Africa in 1862. Robert H. Nassau, "Preface,"
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With no appointment waiting for her in Africa, and no promise that she would be
able to find a way to support herself, Hannah had simply picked Liberia as her
destination, “feeling deeply impressed there was a special opening there for me.”® Once
before, when leaving Oberlin for wherever God might direct her in Kentucky, she had
likened herself to the Old Testament patriarch Abraham who had similarly been called by
God to leave his home with no destination indicated. Now the simile seemed particularly
apt, for she was quite literally going to be a “homeless stranger in a strange land.”*! The
young republic was anything but stable, as freed ex-slaves from America and their
American patrons attempted to impose a constitutional government on tribal regions not
much more harmonious than those that had surrounded the Kaw Mendi Station in
neighboring Sierra Leone.*

Hannah’s willingness to trust her physical existence and her financial well-being

to whatever her God might reveal in a new location is one of the ways in which she seems

INTERNET :http://www.sacred-texts.com/afr/fiwa/fiwa01.htm for description of the
vessel, and INTERNET: http://www.blaxland.com/ozships/vessel/O/1/1.htm for record of

Australia travel.
**Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
*'Hannah More to Lewis Tappan, 26 February, 1856, AMA.

*Founded by freed slaves under the sponsorship of the American Colonization
Society in 1820, Liberia declared itself a republic in 1847. Enduring conflicts with tribal
groups dissatisfied with the national regime have been a continuing characteristic of its
history to the present day. One of the remarkable coincidences of Hannah’s tenure in
Liberia was her meeting with “Uncle Simon,” an African-American ex-slave whom she
had known when he was still in bondage to a Cherokee master in Indian Territory.
Hannah’s abolitionist nephew noted with some admiration, “He is now a judge.” (Samuel
J. Whiton to George Whipple, 11 November, 1862, AMA).
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most different from twenty-first century Americans, even from those who share many of
her faith commitments. Saturated in the idiom of the Christian Scriptures, in which the
act of personal commitment and risk is often celebrated as the finest human act, Hannah
placed ultimate confidence in a sovereign God who could intervene, alter events, change
servants, and even control the weather to protect the one, like her, who put everything on
the line. For all the ways in which modern readers may find such “trust”
incomprehensible, Hannah believed she could see a direct connection between the events
that occurred around her and the will of the God she served. She had been “lent to the
Lord” from birth, and as the property of God, she must make herself available for any
future He might designate, at whatever cost to her own sensibilities or comfort.

Her confidence in the “unseen hand” was no doubt strengthened by the discovery
of a vacancy at a mission station on the St. Paul River upstream from Monrovia.*» A
missionary at the station had become very ill, and Hannah was employed on a temporary
basis as a teacher at the mission school. If she needed any confirmation that it had been
the will of God for her to come without invitation to Liberia, she found it in the spiritual
impact that her arrival seemed to have upon the students. “A revival was soon in
progress,” she reported, “and a number of hopeful conversions.”*

A more significant opportunity for lasting usefulness arrived a few months later in
the persons of two Protestant Episcopal clergymen who located her on the St. Paul River

and offered her a position at the denomination’s Hoffman Mission school at Cape

**Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
3Ibid.
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Palmas, 300 miles to the southeast, and just four degrees north of the equator. Bishop
John Payne, Protestant Episcopal bishop for Liberia, and Rev. C. Colden Hoffman, for
whom the station was named, were white Americans who had given significant years to
service in Africa.”® Hannah’s long experience as a missionary among both Native
Americans and Africans was obviously more important to them than her denominational
affiliation. As an “independent,” she could also be counted on to adapt to the theology
and polity of her employers, or at very least, to mute her differences.*

While not entirely comfortable in her new environment, Hannah clearly respected
both the American and English representatives of the Anglican communion with whom
she worked in Africa.”” “I do not fully enter into the liturgy, reading of prayers, etc.,” she
wrote to her missionary nephew after two years at the Hoffman Station, “though much in
the church is really good and praiseworthy.”*® Of more immediate value to her was the
work that the Protestant Episcopal church was doing for an obviously needy population at

the Cape Palmas site. The Hoffman Station was primarily an orphan asylum, and

*Bishop Payne Divinity School, a leading Episcopal seminary for African-
Americans since the 1870s that subsequently merged with Virginia Theological Seminary
in Alexandria, Virginia, was named for the bishop who employed Hannah in Liberia.

*Hannah had worked extensively in an ecumenical environment in the Mendi
Mission, where, according to George Thompson, Baptists, Presbyterians,
Congregationalists, Methodists, Wesleyans, Lutherans, and United Brethren had all
labored together under a loosely Congregationalist church polity.

’7While employed at the Mendi Mission, Hannah had vacationed and convalesced
with Church Mission Society (Anglican) missionaries in Freetown for weeks at a time,
and was thoroughly familiar with Anglican worship and belief.

*¥Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK.
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featured the pioneering efforts of Rev. Hoffman to utilize a pre-Braille form of embossed
type with blind and disabled African children.” As the lead teacher in the mission school,
Hannah was very likely involved in these groundbreaking efforts to reach a special
population often ignored or mistreated by tribal society.** Other records indicate that
during much of her stay at Hoffman Mission Station she was also “having charge” of the
mission, “acting the part of preacher, teacher, physician, general provider, and in fact, the
general civilizer of a company of natives gathered at the mission.”*!

A fascinating glimpse into Hannah’s professional competence in her assignment
at Hoffman Mission station is found in the report of Bishop Payne on the examinations he
had conducted at the Episcopal schools in Liberia. A July 7, 1863 visit to the Orphan
Asylum at Hoffman included these glowing observations:

Examination of the Orphan Asylum, June 24™. Teacher, Miss Hannah

Moore; beneficiaries, 17; day scholars, 6 -- total 23. A heavy rain, we are sorry to

say, delayed our arrival at the Asylum until the examination was quite half

through. The recitations, so far as we heard them, in general gave evidence of
attention and some application on the part of teacher and scholars. Several
compositions were read by the teacher, so very excellent, that they must at least

have been carefully corrected by her. To the credit of the scholars, however, it
should be said, they were carefully copied, and the sentiments were good. A very

*For documentation on Rev. C. C. Hoffman’s pioneering work with blind
children, see George T. Fox, (1868) A memoir of the Rev. C. Colden Hoffman: missionary
to Cape Palmas, West Africa. (London: Seeley, Jackson and Halliday, 1868), 274, 331-
34, 348, 361; William Moon, Light for the Blind (London: Longmans, 1877), 58-64;
Harriett G. Brittain, (1860) Scenes and Incidents of Every-Day Life in Africa [(New York:
Negro Universities Press, 1969 (Reprint)], 45, 56, 119-120, 136, 139, 141-142, 194-195.

“Hannah More does not document this specialized work, performed at a time for
which there are very few archival records about her at all.

“IStephen N. Haskell, “Tract and Missionary Work,” Advent Review and Sabbath
Herald 41, no. 1 (17 December, 1872): 8.
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appropriate piece of poetry was appended to each one, which, it is to be presumed,
must be attributed to the good taste of the teacher.*

Attracted to the “Remnant”

The absence of drama in Hannah’s physical circumstances during her two years at
Cape Palmas was not matched by a corresponding quiet in her spiritual and emotional
life, however. From about the time she left Connecticut for Liberia in June, 1862, she
had begun receiving tracts and books from Stephen Haskell and the small group of
Sabbatarian Adventists then coalescing into a denominational structure across the
northern United States. Copies of the Advent Review and Sabbath Herald, a weekly
journal published by Adventist preacher and author James White out of Battle Creek,
Michigan, arrived on every boat from America, its dense columns packed with articles
about Adventist understandings of Biblical prophecy, “true Sabbath-keeping” (a focus on
the observance of the seventh day of the week as the one designated by God for rest and
worship), health reform, and strident anti-government abolitionism.**

Far from her hometown Congregational parish in Union and not well-integrated
into the life of the Protestant Episcopal church at the Hoffman Station, Hannah found

much to admire in the Adventist emphasis on “truth,” and relative de-emphasis on things

“Bishop John Payne, in The Spirit of Missions 18, (September, 1863). Archived
copies of this journal may be located in the Archives of the Episcopal Church
Austin, Texas.

“The journal, now known as the Adventist Review, has been continuously
published for 156 years. The author has been an associate editor of the magazine since
1997, and one of the most extensive researchers of its vast print collection.
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ecclesiastical. As she soon discovered in the pages of the Advent Review and Sabbath
Herald, the 3000 Sabbatarian Adventists in North America were engaged in a strenuous
debate in the early 1860s about whether they should countenance any church structure at
all beyond the congregational level.** James White and several of the other Michigan
leaders of the tiny movement argued that at least some form of organization was required
to preserve the identify and self-understanding of those who had emerged from the
Millerite movement. They had already taken the first step by organizing a “Michigan
Conference of Seventh-day Adventists” in 1862. Other “leading brethren” maintained
that any formal structure would only ape the false systems of church governance that
collectively went by the name of “Babylon.” Both sides could agree, however, that the
solitary believer, isolated though he or she might be from others of like faith and even
unable to worship with them, was still a part of the worldwide “people of God,” the
righteous remnant from the apostate Protestant churches, who kept the commandments of
God and believed in the charismatic exercise of the spiritual “gift of prophecy.”*

The nascent church was also in the broadest sense “methodistical,” underlining

the importance of human participation in the experience of salvation by observing the

*“J. N. Loughborough, The Church: Its Organization, Order and Discipline
(Washington, D.C: Review and Herald Publishing Association, 1907), 108-122.
Loughborough’s history of the debate over legal organization was that of an active
participant and eyewitness.

“Distinctive Adventist doctrines included a focus on the seventh day of the week
as the Biblical Sabbath commanded of all Christians, a belief in the imminent, literal and
visible return of Christ to earth before the promised millennium, and the presence of
continuing “spiritual gifts” in the life of the true church that prepared it for witness and
mission.
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commandments of God, especially including the seventh-day Sabbath identified in the
Ten Commandments. Several of its early leaders, including co-founder Ellen Gould
White, (wife of Review and Herald publisher James White) had come from Methodist
backgrounds, and had drunk deeply at the well of Wesleyan theology. To those who
suggested that Christian behavior was of little importance, they quoted the requirement of
Jesus: “If you love me, keep my commandments.”* To those who suggested that the law
of God had been “nailed to the cross” and that the church now lived only in an era of
grace, they pointed to the great multitude of the redeemed described in Revelation, the
last book of the New Testament, as those “which keep the commandments of God, and
have the testimony of Jesus Christ.”*’

The constellation of issues about which Seventh-day Adventists cared deeply was
remarkably suited to the consciousness of the fifty-five-year old missionary and reformer
who now read their literature and pondered their ideas 4000 miles away from the nearest
adherent of the faith. Seventh-day Adventists were, almost to a person, abolitionists, and
fierce critics of the Federal government’s pre-Civil War policy of appeasing Southern
sensibilities about slaveholding. The columns of the Review and Herald through the

1850s and early 1860s carried some of the most denunciatory language about slavery and

slaveholding that one was likely to find outside of the columns of Frederick Douglass’

“John 14:15, KJV.
“"Revelation 12:17, KJV.

374



journal, The Northern Star.*®

The Adventist emphasis on a faith that required deep and broad knowledge of the
Scriptures was also clearly attractive to a woman who had immersed herself in the
Biblical idiom—and had committed vast portions of the Bible to memory.* The Adventist
hermeneutic for Biblical study—following the straightforward sense of Biblical passages
except where obviously contraindicated, and thus “letting the Bible interpret itself”—was
very much like the approach with which Hannah had grown up in small-town Connecticut
Calvinism.” Ideas and doctrines—even ones as “untraditional” as the imminent and
personal return of Christ to earth or the abiding sacredness of the seventh day-that could
be established by Biblical texts were assumed to be authoritative in the believer’s life,

even where they caused considerable family and social dislocation. The apparent novelty

“Interestingly, the two journals and their chief contributors had co-existed in the
small city of Rochester, New York during the early 1850s. No research has yet been
attempted in Adventist archives to determine what personal or professional contacts may
have existed between the Sabbatarian Adventists and Douglass, though it is clear that
they shared a common perspective on the moral outrage of slaveholding and Federal
attempts to placate the proponents of the “peculiar institution.” For further background
on the Adventist presence in Rochester, see Gerald Wheeler, James White: Innovator and
Organizer (Hagerstown, Maryland: Review and Herald Publishing Association, 2003),
70-89.

“Rev. N. B. Beardsley to Rev. David Greene, 10 October, 1840, ABCFM
(Houghton).

'William Miller, it will be remembered, emerged from a Calvinist background,
functioned as a lay Baptist preacher, and was largely self-taught as regards interpreting
the Bible. It should be noted, however, that both Millerite and early Adventist
interpretation of apocalyptic portions of the Bible did not follow the “literalist” approach:
as convinced “historicists,” Millerites and Adventists interpreted the prophecies of the
Biblical books of Daniel and Revelation as forecasting specific historical events (the rise
and fall of dynasties, empires, and religious institutions) through the use of symbols they
believed were explained within the Bible itself.
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of Seventh-day Adventism’s key ideas was given power by their appeal to “primitivist”
(early Christian church) belief and practice in an era when many other Christian groups
were advocating the “restoration” of the “pure church” they believed was on display in
the New Testament. For Seventh-day Adventists and others who emphasized a return to
“apostolic Christianity,” belief in the literal and personal return of Christ to earth and in
the sacredness of the seventh day harkened back to the first century of the Christian
church in which these ideas had been considered normative.’!

Having survived the punishing social stigmatization associated with “The Great
Disappointment” (the October 22, 1844 date on which Millerite teaching had predicted
the Second Advent of Christ), Sabbatarian Adventists expected little support and fierce
opposition from other Christian denominations, which they collectively termed
“Babylon,” the symbolic Biblical appellation for confusion and apostasy.** “Suffering for
the sake of truth” was perceived to be an essential element of righteousness—again, an
idea that probably held significant appeal for Hannah More because of her own painful

experiences with colleagues in several mission locations.

’!Nathan Hatch’s excellent discussion of the appeal of “primitive Christianity” to
nineteenth-century Protestantism, while not specifically descriptive of Seventh-day
Adventism, is very illuminating in understanding the appeal of the movement. (See
Hatch, The Democratization of American Christianity, 167-170).

2Seventh-day Adventists, along with many mainline Protestant and sectarian
groups, interpreted the Biblical book of Revelation as predicting the long-term hegemonic
control of a counterfeit Christianity that persecuted and suppressed the true apostolic
teaching and order. Most Protestants identified the Roman Catholic Church and its
centuries of supremacy with this power, and criticized the theology, practice, social
structures and economic infrastructure that supported its long rule under the collective
name of “Babylon.”
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Adventists were also interested in a variety of causes that were frequently
associated under the broad label of “health reform”-temperance (actually, abstinence
from all alcoholic beverages); opposition to tobacco in all its forms; “dress reform” for
women,; and alternative medical therapies (hydropathy, “natural” diets, increased use of
exercise, opposition to many patent medicines). Hannah’s affinities for many of these
same approaches have been noted throughout this dissertation.’

Taken as a whole, Seventh-day Adventism must have appeared to Hannah as the
“sum of reforms,” a democratically-organized, counter-cultural movement whose key
ideas nicely matched the causes and commitments that had emerged in her own life. The
tiny number of adherents was less a hindrance to joining than a witness to the likelihood
that Adventists were closer to “the truth” than many larger and long-established faiths.
The relative unpopularity of many Adventist beliefs was almost calculated to make those

ideas more attractive to Hannah, whose contrarian instincts were some of the most

SEarly Seventh-day Adventists, along with many reformist groups, were
significantly influenced by the health reform movement of 1830-1860 that featured such
personalities as diet and exercise champion Sylvester Graham, William Andrus Alcott,
hydropathists Vincent Priessnitz and James C. Jackson, and dress-reform advocates Dr.
Harriet Austin and Mary Gove Nichols, among others. [See John R. Blake, “Health
Reform,” in The Rise of Adventism: Religion and Society in Mid-Nineteenth-Century
America, ed., Edwin S. Gaustad (New York: Harper & Row, 1974), 30-49]. Adventist
teaching and practice opposed to alcohol and tobacco use, and in favor of women’s dress
reform and the use of non-drug therapies, crystallized in 1864 with the publication of a
major teaching from co-founder Ellen Gould White. [See Ellen G. White, Selected
Messages, 3 (Washington, D.C.: Review and Herald Publishing Association, 1980), 276-
282.] A well-documented treatment of early Seventh-day Adventism’s relationship to
health reform is Ronald Numbers, Prophetess of Health: A Study of Ellen G. White (New
York: Harper & Row, 1976).
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enduring features of her personality and character. Already accustomed to the criticism of
family members, colleagues, and even powerful leaders of Evangelical organizations, she
was disposed to understand Adventist beliefs and practices as a way to make visible her
commitment to “pick up her cross” and follow after Jesus. “I do not wish to consult my
care,” she had written to David Greene more than two decades before, “but labor rather to
endure hardship as a good soldier of Christ.”** Her lifelong personal and theological
perfectionism had located a faith community more than usually concerned with Christian
behavior as a way to make visible its commitment to the Lord. The Adventist faith into
which Hannah was migrating was officially Evangelical in its affirmation that human
beings were justified—saved—through faith in the atoning sacrifice of Christ, without the
contribution of human effort or behavior: it was grace, not good works, that saved the
sinner. The relative weight placed on the human “response” in the church’s writings and
teachings, however, probably dominated the public perception of the new denomination
by many other Evangelicals, and may have contributed to Hannah’s interest in and
attraction to it. There can be little doubt that she leaned toward what would commonly be
called a “legalistic” understanding of salvation. As noted elsewhere, her awareness of
“grace” is muted and relatively rare.

By late 1863, Hannah had already made the decisive personal and theological
commitments that would shape the last years of her life. In a letter originally addressed to
Stephen Haskell’s wife in Massachusetts, and subsequently re-printed in the Review and

Herald, she moved quickly to the key point: “Thank God I now see clearly that the

*Hannah More to Rev. David Greene, 30 March, 1842, ABCFM.
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seventh-day is the Sabbath of the Lord my God, and am keeping it according to the
commandment.” The movement from her childhood faith to the new doctrine had not
been either quick or painless for her, however:

How I would love to recount to you all the way the Lord has led me, and
how wedded I was to the traditions I was educated in, of keeping the first-day for
the Sabbath. Oh, how hard I found it to decide against what good people had
taught me, whose memories I still venerate. But all is over, and for some weeks I
have been keeping with you the seventh-day.*

Shunning the notion that there could be any such thing as “private truth” which one was
not obligated to share with one’s companions, Hannah had already begun to advertise her
new doctrinal understandings:

Mr. Dickinson also is keeping it. It is quite singular to keep it here. [ do
not know of any others on the Coast who keep the seventh-day. But that is no
proof against its authenticity. I only wonder that many good people reject the
commandments of God by their traditions. Your people may now consider that
you have whole hearted Seventh-day Adventists here, waiting with you for that
blessed appearing of him whom we love and adore, and purpose to worship
evermore.’’

Hannah’s colleague, Dickinson, was an Australian self-supporting missionary at
the Hoffman Station to whom Hannah had given her Adventist literature. According to

one source, “he immediately was separated from the Mission on account of the Sabbath.”

Put in touch with Stephen Haskell by Hannah, he considered coming to America, but

**Hannah More to [?], in Advent Review and Sabbath Herald 23, no.18 (March 29,
1864): 142.

*Ibid.
*Ibid.
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eventually returned to his homeland.”® Hannah was either more circumspect in what she
said to her Episcopal employers than her colleague, or else was deemed more crucial to
the success of the mission, for there is no evidence that her employment was similarly
threatened at that time. She continued to fulfill her many duties at Hoffman for at least
another year, and was apparently permitted to practice her new faith without interference
from either Bishop Payne or Rev. Hoffman.*

A letter from Hannah to her nephew Samuel Whiton and his new wife at the
Mendi Station later in 1864 suggests that she was not advertising her new beliefs to other
members of her family, however.** The 750-word letter says nothing of her adoption of
the seventh-day Sabbath nor of her belief in an imminent second advent of Christ. A
portion of the letter does focus on personal responsibility for good health, and the
necessity of cooperating with divine help to improve one’s circumstances—ideas that were

certainly circulating in the Adventist literature she continued to receive—but the

8«Statement by Elder Stephen Haskell,” Document File #420, Archives of the
Ellen G. White Estate, General Conference of Seventh-day Adventists, 12501 Old
Columbia Pike, Silver Spring, Maryland. See also Stephen N. Haskell, in The General
Conference Bulletin Thirty-Fourth Session 4, Extrano. 11 (15 April, 1901): 233.

Dates for Hannah'’s tenure at Hoffman Mission Station are established from her
letters published in the Advent Review and Sabbath Herald,

%Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK.
Whiton had sailed for Africa in May, 1862, just weeks ahead of his aunt, but had returned
after less than two months because of malaria. After an extended convalescence in
Connecticut, he had returned to the Mendi Mission sometime in late 1863 or early 1864.
He remained at the Mendi Mission until February, 1865, when ill health again required
him to return to America. His observations about Africa—patronizing and pompous as
they are—are collected in a 1865 volume, Glimpses of West Africa. With Sketches of
Missionary Life New York, American Tract Society, 1865).
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sentiments are never identified as part of her new Adventist identity.°!

A letter written at almost exactly the same time (early September, 1864) to the
editorial offices of the Review and Herald in Battle Creek is understandably far more
direct. Her Sabbatarian colleague Dickinson had by now returned to Australia, and her
sense of isolation had increased:

I feel lonely keeping the Sabbath by myself. I hope your society may do
something toward a Sabbath-keeping mission in this part of Africa. I do not
wonder there has not been a greater outpouring of the Spirit, when I think of the
follies and traditions which have been set against the eternal truth of God. Oh,
that the time might be hastened when all God’s people shall see eye to eye. Ilove
the truth, and by it hope to be made free indeed. Till then I must labor in that
sphere allotted me by a wise providence; and may I so labor that God’s blessing
may ever attend and crown my efforts with abundant success.*

Hannah’s embrace of the central concepts of Adventism had by now produced a
noticeable change in the language and imagery of her letters, at least to fellow Adventists.
Where previously she had almost certainly held with most of her Congregationalist peers
that believers could expect “the world’s conversion” and a post-millennial appearance of
the Saviour, she now had transitioned in both concept and language to a decidedly pre-
millennial stance.

Oh, how sublime is the looked-for event of his glorious advent. We hail
with joy the harbingers of that event to which the eyes of God’s chosen ones are
directed, believing “the wise will understand,” and since God will do nothing but
he revealeth it to his servants the prophets, Amos iii, 7. I love to think that those
who are watching and waiting, will know more than those who are careless or

indifferent on so momentous a subject. I can thus see a reason why none of the
wicked shall understand. How important to keep our lamps trimmed and lights

$'Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK.

$2Hannah More to Editor, in Advent Review and Sabbath Herald 24, no. 20 (11
October, 1864): 155.

381



burning, that when the Lord comes, we may be found ready. Let our conversation

be in Heaven, from whence we look for the glorious appearing of the Son of man,

who will change our vile bodies and make them like unto his glorious body.*
The central lines of the above passage that deal with “watching and waiting,” and “lamps
trimmed and lights burning,” are drawn from the pre-eminent Biblical passage of the
Millerite movement—Jesus’ parable of the Ten Virgins awaiting the arrival of the
Bridegroom.®* The imagery of this parable, including the “midnight cry,” and “Behold,
the bridegroom cometh,” had galvanized the movement in the late summer and early
autumn of 1844, This is manifestly new language in Hannah’s correspondence: nothing
in the nearly eighty-five letters and 80,000 words written prior to this even approaches the
central ideas she now espouses. Nothing also better illustrates how fully she had by late
1864 embraced the central ideas of a group that was still socially and culturally

marginalized in her homeland. She had indeed become the “whole-hearted Adventist”

she had described herself to be some ten months earlier.

The Phenomenon of Transdenominational Movement
Hannah More’s theological and spiritual pilgrimage from orthodox New England
Calvinism through Oberlin perfectionism to pre-millennial Seventh-day Adventism in a
span of approximately twenty years is certainly a remarkable journey by any measure,
especially as it seems to have proceeded in a series of gradual steps or stages that bore

considerable similarity to those that immediately preceded and followed them. No grand

$Hannah More to her Nephew, 24 February, 1867, EGW.
$Matthew 25:1-13, KJV.
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conversions or “re-conversions” occurred. No seismic shifts altered the landscape of her
spiritual journey. Instead, she found herself at the end of each year on terrain both
familiar and increasingly strange. She could see the clear connections between her
present belief and her historic understandings, and she could also note the differences that
had begun to decorate the view.

As the modified theology of personal choice began to assert itself both in the
wider Protestant culture and specifically within New England Calvinism in the early
decades of the nineteenth century, Hannah and thousands of her Congregationalist peers
moved easily toward the greater role it allowed for human participation in the experience
of salvation.®® Human choice for righteousness, and not only divine predestination, was
now important in determining both the overall direction of each person’s life and a
hundred smaller decisions that shaped the outcome of each’s day’s living. Different
outcomes than those once believed to have been decreed in heaven could now be effected
by human decision-making. Each person’s destiny, while still theologically “in God’s
hands,” was increasingly understood to also be at least partly in their own hands.

An emphasis on moral behavior-long a feature of New England Calvinism and
American Protestantism generally—was now accentuated by the belief that right choices
could determine ultimate outcomes. Each day’s choices were invested with eternal

weight, for as Hannah noted to George Whipple, Jesus had not come to save people “in

% An excellent discussion is included in Richard Rabinowitz, The Spiritual Self in
Everyday Life: The Transformation of Personal Religious Experience in Nineteenth-
Century New England, (Boston: Northeastern University Press, 1989), 90-96. In an
interesting echo of more modern theologies, Rabinowitz identifies the cultural and
religious force of “the power of positive human willfulness.” (Ibid., 95).
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their sins” but from them.* Human movement toward the divine pattern was both
possible and desirable: certain behaviors accelerated that journey God-ward, while others
noticeably slowed it down or even reversed it.

Once the crucial element of human choice had been theologically conceded, all
organizations—especially including ecclesiastical ones—could be evaluated by whether
they taught and encouraged the highest quality choices. The standard of measurement
was fixed in the Christian Bible and yet was still distressingly susceptible to multiple and
even contrasting interpretations—from which the several Protestant denominations
emerged, each with their own descriptors of what had constituted a “pure” or “primitive”
or “original” expression of the faith.*” Believers rewarded (that is, became members of)
denominations that they believed helped them to make the highest quality choices, or at
least held to a sufficiently high and “primitive” standard.

Hannah’s decision to join the infant Seventh-day Adventist movement was thus
both a positive assessment of that organization’s ability to teach and encourage what she
considered to be a “true” standard for human choice and behavior (e.g., Biblical teaching
about the “true” Sabbath, the manner of Christ’s second advent, personal responsibility

for health), and at the same time a critique of other denominations that either did not

%Hannah More to George Whipple, 5 August, 1853, AMA. This statement was
more than an echo of the Biblical description of the task of the Messiah—“He shall save
His people from their sins (Matthew 1:21). It also implied an advanced critique of
Christian theologies—and denominations—that emphasized only divine grace as the
indispensable ingredient in human salvation, and consequently, were believed to tolerate,
if not actually encourage, moral laxity.

"Hatch, The Democratization of American Christianity, 167-170.
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espouse an equally high standard or that owned theology incompatible with her
assessment of what was really happening in the church and the world. Most noticeable
here is her switch from the post-millennialism of her Calvinist heritage to the urgent pre-
millennialism of her new Adventist friends. While she nowhere addresses the issue
formally or theologically, Hannah’s long experience with indigenous cultures that were
highly resistant to the Christian gospel very probably altered her understanding about the
likelihood of the “world’s conversion” either before or during the promised millennium %

Hannah was never so narrow as to have believed that only those organized under
Congregational polity could be saved, but she could not have failed to notice after twenty-
five years of wider Christian missions among the Native American tribes of the Southeast
that something less than twelve percent of the Cherokees and Choctaws ever adopted the
Christian faith.* The numbers from the combined efforts of all Christian missions in
West Africa were similarly discouraging. Even perennial optimist George Thompson
could count only about 80,000 communicants in Christian churches after nearly a half-
century of effort on the West African coast out of an indigenous population that
numbered in the tens of millions.”

Those actually engaged in the perilous and extremely difficult work of persuading
other humans to leave traditional religions and adopt Christianity were generally less

sanguine about the prospects for universal conversion than cheerleaders for missions on

%*Hannah More to her Nephew, 24 February, 1867, EGW.
¥McLoughlin, Cherokees and Christianity, 25, 202.
“Thompson, Palm Land, 450-452.
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the safer side of the salt water. In this sense, Hannah’s movement from the generally
accepted post-millennialism of her heritage to the pre-millennialist focus on a righteous
remnant was a realistic and negative commentary on the likelihood of the Christian
religion ever sweeping away all other systems of belief.

Hannah'’s journey from New England Calvinism through Finneyism to Adventism
was, by all accounts, unusual. There is relatively little evidence to suggest that the young
Seventh-day Adventist denomination drew many adherents from Calvinist backgrounds,
unless, like Hannah, they had also passed through some mediating experience.”’ Most
early Seventh-day Adventists, in addition to their historic ties to the Millerite movement,
emerged from Wesleyan, Methodist, Christian Connexion, or Seventh Day Baptist
backgrounds.” Their choice for the new denomination was grounded in their general
theological outlook (Wesleyan influence), their preference for rational, independent study
of the Bible (Christian Connexion), or their focus on a unique Christian doctrine

(Sabbatarianism). As may be seen in Hannah’s story, elements of all three reasons

""'The major premises of early Seventh-day Adventism—a counter-cultural embrace
of what was still perceived of as a “Jewish” Sabbath, a belief in a literal, pre-millennial
return of Christ to earth, an acceptance of certain “charismatic” gifts, including the latter-
day exercise of the “gift of prophecy—positioned the new denomination chiefly as an
opponent of rather than an outgrowth of the Calvinistic faiths.

?No extensive census of early Adventist faith backgrounds is known to exist. Co-
founders James and Ellen White came from Christian Connexion and Methodist
Episcopal backgrounds, respectively. Early Adventist leader Joseph Bates was also a
Connexionist. [George Knight, Joseph Bates: The Real Founder of the Seventh-day
Adventist Church (Hagerstown, Maryland: Review and Herald Publishing Association,
2004), 33]. John Loughborough emerged from a Methodist background. Rachel Oakes
Preston had Seventh Day Baptist roots. First General Conference president John
Byington was a Methodist lay preacher before becoming a Seventh-day Adventist.
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sometimes combined.

The broader cultural pattern in which Hannah was also participating, albeit
perhaps unknowingly, was a movement by many who considered themselves
Evangelicals and reformers away from the churches of their heritage toward new
affiliations with denominations or movements they deemed “progressive.” It was an era
in which “ultraism”-the increasing radicalization of personal political, social, or
theological viewpoints—was carrying significant numbers of Americans out of their
traditional alliances and faiths and into new, assertive, and sometimes exclusivist
ideologies that seemed to require the severance of most ties to the old order. Even the
briefest reading of the life narratives of many of those associated with the antebellum
reform era illustrates how pervasive was the connection between a commitment to reform
and what this dissertation has termed “transdenominational movement.”

Several perceptive studies have at least briefly traced this phenomenon, and some
have suggested causes within the nature of the reform impulse itself.”? Most analyses of

the Reform era, however, have omitted significant discussion of this phenomenon,

7 Anna Speicher’s intriguing study, The Religious World of Antislavery Women:
Spirituality in the Lives of Five Abolitionist Lecturers (Syracuse, New York: Syracuse
University Press, 2000) recounts the movement of all but one of her major characters
away from the faith in which they were raised, though the author does not choose to
elaborate on the phenomenon. Clara Merritt DeBoer, [Be Jubilant My Feet: African
American Abolitionists in the American Missionary Association, 1839-1861 (New York:
Garland Publishing, 1994) , 10-15] offers a useful summary of the “liberal” and
progressive environment which blurred and even erased denominational boundaries for
many invested in reform causes. Bertram Wyatt-Brown [Lewis Tappan and the
Evangelical War Against Slavery, 310-312] provides a brief but useful discussion of
some of those who felt called out of their denominational affiliations toward a more
inclusive “religion of humanity.”
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sometimes owing to a belief that religious views were less important to reformist
commitments than social, political, gender, or economic considerations. But if, as Robert
Abzug has aptly reminded us, “We can only understand reformers if we try to
comprehend the sacred significance they bestowed upon these worldly arenas,” then the
choices exercised by these same reformers to affiliate with, disassociate themselves from,
or even abandon such ecclesiastical organizations altogether cannot be irrelevant to an
accurate assessment of why they invested themselves in the causes of the hour.”™

Very little in the theological structure of the American denominational
expressions of Calvinism, Wesleyanism, or Lutheranism can be identified that would
make separation from one of these historic branches of Protestantism inevitable for a
member or leader who adopted reformist commitments. The very success of these
organizations—and many others—in winning adherents on the American continent testified
to their essential compatibility with a culture that at least purported to believe in
egalitarian, democratic, and progressive values. Nothing intrinsic within the New
England Way, for instance, made abolitionism intellectually impossible or naturally drove
budding abolitionists in Congregationalist churches out of their parishes and into the arms
of other faiths. For many New England Calvinists, however, just such a movement did
occur, especially among those who took leadership roles in the drive for the abolition of
slavery and other Benevolent Empire causes. In a century in which most individuals still
remained in the faith of their fathers, sizeable numbers of reform leaders read the call to

emancipation as a call to either immediately or gradually disassociate themselves from

"Abzug, Cosmos Crumbling, viii.
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the churches of their heritage.”

One must look, therefore, to something other than doctrine or theology to discover
why persons as diverse as the Grimké sisters, Gerrit Smith, James Birney, Julia Ward
Howe, Lucretia Mott, Abby Kelley, William Lloyd Garrison, and Theodore Weld all
transitioned from their historic faiths into either a more progressive denomination or into
a generalized (and personalized) “religion of humanity.””® Though George W. Julian, an
Indiana abolitionist congressman who experienced a similar transition, might point in
explanation to “the recreancy of the churches to which they had been attached,” it was
difficult to make the case that most Protestant faiths were intrinsically conservative and
restrictive of human freedom, especially after the Methodists, Baptists, and Presbyterians
divided into Northern and Southern denominations over the issue of slavery in the
1840s.”

A more plausible explanation for the apparent connection between a commitment
to societal reform and transdenominational movement is found in the very structure of the
various reform organizations of the Benevolent Empire itself. The cause which had
elicited the formation of each society-temperance, anti-slavery, missions extension, or

tract distribution—ensured that the reform organization became a distillation and a

"Some, like the followers of radical abolitionist William Lloyd Garrison, saw
participation in any Christian church as incompatible with a commitment to
“immediatism.”

"*Bertram Wyatt-Brown, Lewis Tappan and the Evangelical War Against Slavery,
311.

""George W. Julian, in Brown, Lewis Tappan and the Evangelical War Against
Slavery, 311,
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concentration of reformist impulses and influences. This intensification of passion
toward a stated objective-temperance, anti-slavery, no Sunday mail, etc.—brought one
hundred or 1000 people into a single shared space, or at least into a shared consciousness,
where otherwise their influence might have been dispersed and muted in the wider
population. The genius of their association in a reform society was that it allowed for
concentrated energy and commitment toward an objective—and thus brought them into
living, breathing (or at very least, corresponding) contact with adherents of reforms and
causes of which they might otherwise have been entirely unaware. The satisfied
Congregationalist who joined the American Anti-Slavery Society, for instance, thus came
in contact with a group of equally passionate abolitionists who had concluded that the
historic Protestant churches could no longer be their home. It would not be long before
either her commitment to the cause or her commitment to her historic faith would be
challenged by the radicalizing environments she had entered. In contemporary parlance,
“something had to give,” and not infrequently, it was the affiliation with one’s historic
faith that was given up.”

Movement from one denomination to another perceived to be more progressive,
or from even a progressive denomination into no particular denominational affiliation at
all, could thus be read as illustrating the thorough-going nature of one’s commitment to

the “uplift” of humanity for which most of the organizations of the Benevolent Empire at

"*Nathan Hatch’s discussion of the “splintering of American Protestantism,”
particularly under the weight of such groups as Disciples, Universalists, Baptists,
Mormons, Methodists, and Millerites, is a useful backdrop to transdenominational
movement. See Hatch, The Democratization of American Christianity, 62-66.
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least ostensibly labored. Conversely, movement from participation in a liberal, inclusivist
society into an organization with narrower focus and a defined theological agenda could
stigmatize one as no longer a friend of reform, as happened to Angelina Grimké Weld
during her several years of association with the Millerite movement in the early 1840s.”
Ecclesiastical and theological commitments became signposts of the direction in which
one was heading, even as those unconcerned about reform pointed to the direction they
were moving economically by joining successively upscale churches that reflected their
advancing social status and tastes.

Hannah’s own movement from one faith to another was, predictably, along a route
unlike what most of her reformist peers were traveling, but still must be seen as part of
the wider pattern of transdenominational movement among many nineteenth century
reformers. The Adventism in which she landed was, paradoxically, both liberal and

“inclusivist” in some areas and “exclusivist” in others. With several other faiths that

"Gerda Lerner’s analysis of Angelina Grimké Weld’s involvement with Millerism
in 1843-44 identifies the Millerite movement as a species of religious fanaticism to which
the younger Grimké sister was attracted when “anxious and despondent” following a
miscarriage, and Lerner laments this less active phase of Angelina’s life. Angelina’s
apparent unconcern about continuing her political activity on behalf of emancipation has
been portrayed as an aberrant episode in her life, quite possibly even the result of a
depressed psychological episode. While this could be so, other explanations are both
possible and plausible. Anyone believing that the entire world would come to a fiery end
within two or three years, and that all human relationships would be rectified by a
righteous God at that moment, might naturally feel less inclined to throw herself tirelessly
into reforming a corrupt and soon-to-be-destroyed system. Anna Speicher carefully
defends Grimké on this very basis, arguing that her “adoption of Millerism was really
quite consistent with the progression of her own views on the state of the world, the
power and immanence of God, and the necessity of revolutionary change in social
institutions and in the hearts and minds of people. Her championship of the cause despite
the skepticism it evoked in others was equally consistent.” (Speicher, The Religious
World of Antislavery Women, 134).
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either emerged or experienced significant renewal during the Second Great Awakening,
the Adventism of the 1860s was revivalistic, “charismatic” (at least technically so),
committed to Wesleyan notions of free will, and radically progressive in such areas as
health reform and abolitionism.*® These were, on the theological and ecclesiastical
continuum of the day, “liberal” positions, even if they do not appear in a similar light
today.®! Conversely, the new denomination that Hannah chose restricted membership to
those who actually practiced the commandments it emphasized, was anything but
ecumenical in its relationships with other Christian faiths, and expected no more than a
“remnant” of both the church and world to finally experience salvation. The Christian
church generally, and even the young Seventh-day Adventist denomination itself, was
widely understood by self-critical Adventists to be in a “Laodicean,” that is “lukewarm,”
spiritual condition that sapped its strength and vitiated its witness. Only individual
believers who responded to the urgent appeals of Christ would overcome the lassitude

that would otherwise result in their ultimate separation from Jesus.*

%The term “charismatic” is used here in its theological sense, as connoting a
belief that the church is given various “spiritual gifts” (charisms), including the gift of
prophecy, to edify its members and cause them to become more spiritually mature.
Among other Evangelicals, Seventh-day Adventists have historically insisted on the
presence of the “gifts of the Spirit,” especially including prophecy, in the continuing life
of the church, even as they have rejected the more common association of things
“charismatic” as primarily referring to the exercise of glossolalia, or speaking in unknown
“spiritual tongues.” A useful discussion of the ways in which early Seventh-day
Adventists adopted certain charismatic practices is Douglas Morgan, Adventism and the
American Republic (Knoxville: University of Tennessee, 2001), 21-25.

#'See Clara Merritt DeBoer, Be Jubilant My Feet, 10-15, for a useful discussion of
how “liberal” the evangelicalism of the Reform Era actually was.

8The Biblical reference to Laodicea is drawn on Revelation 3:14-22.
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Like so many of her peers engaged in the Benevolent Empire, Hannah’s career in
reform movements and organizations brought her into contact with ideas and energies
that might never have been attractive to her had she married in her hometown or remained
on the family farm in Union, faithfully attending Sunday worship and mid-week services
at the town’s Congregational Church. The relationships with Samuel Worcester and John
Ross, Native American victims and African-American victims, George Thompson and
Lewis Tappan, Amistad survivors and Stephen Haskell so altered her theological and
social landscape that in both a symbolic and very literal way, it was well nigh impossible

to go “home” again.

QOut of Africa

The documentary record of Hannah More’s experience in the last four years of her
life is maddeningly thin at just the period when we could most wish for a trove of
manuscripts and letters. Her mature reflections on human equality, her interest in other
reform movements of the day, her relationships with leaders and missionaries of other
faith groups can only be glimpsed in the documents that are available, and suggested in
the absence of more significant material. Without the archival record of an employer’s
saved correspondence to draw upon, we are dependent upon unusual sources—fragments
of letters printed in the Advent Review and Sabbath Herald, some tepid poetry authored
by Hannah, an occasional letter preserved in family records, and one major

autobiographical resource whose significance lay unnoticed in a church archive for more
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than 120 years.*

Hannah’s own summary of these important years is also remarkably brief. In the
autobiographical account she authored within a year of her death, she devotes less than
500 words to describing her four years in Africa (1862-1866), and nearly half of that is
dedicated to a lengthy anecdote about a return trip to the old mission station at Kaw
Mendi where she had served for the AMA. Perhaps owing to the fact that she was
writing to a cousin who was a long-established deacon in a Congregational church, she
says nothing of the increasing turmoil that accompanied her commitment to her new
Adventist faith.

Within an approximate eight-month span in 1864-1865, Hannah terminated her
employment at the Protestant Episcopal Orphan Asylum at Cape Palmas, Liberia; taught
for some months at the AMA’s Good Hope mission station on Sherbro Island, Sierra
Leone; and found yet a third position as principal of another Orphan Asylum operated by
the Anglican Church Mission Society in Freetown.** From what can be deduced by a
cryptic note that appeared in the February 7, 1865 Review and Herald, the decision to
leave Cape Palmas was not voluntary. In response to a letter to the editor that
sympathized with “that lone sister in distant Africa, who for her loyalty to God and her
belief of the truth is even now suffering perhaps more than any of us here at home,” the

editor included the following update:

3See the discussion in the Introduction of the significance of the autobiographical
letter of 20 February, 1867 discovered in the archives of the Ellen G. White Estate.

%Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
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“Sister H. More, from whom an extract of a letter was given in Review no.
18, Vol. xxiii, and in No. 20, Vol xxiv. She has been thrown out of her
employment as a missionary on account of keeping the Sabbath. ® (Italics
supplied).
The strength of Hannah’s attachment to her new faith is perhaps best measured in what
she was willing to give up to advocate for it. From all other appearances, her two year
stay at the Hoffman Mission station had been pleasant and rewarding, excepting, of
course, the isolation she felt for being the lone keeper of “the seventh-day” on the West

African coast.®

Somewhere in late 1864, however, her Protestant Episcopal employers
must have found her doctrine and her presence more than they could abide: in early
February, the Review and Herald already knew of her dismissal from Cape Palmas, and
informed readers of her plight.*’

From Cape Palmas at the southern tip of West Africa Hannah traveled north along
the Liberian coast back to the Mendi Mission, whose territory had now been incorporated
into an expanded British colony of Sierra Leone. At Sherbro Island, where the Jong
River flowed into the Atlantic, she found a teaching position available at the Good Hope

Station. All but one of her old colleagues in the Mendi Mission had long since either

died or returned to America, and Hannah recorded that she “had a very forward and

8 Advent Review and Sabbath Herald, Vol. 25, no.11 (7 February, 1865): 87.

%Hannah More to [?], in Advent Review and Sabbath Herald 23, no. 18 (March
29, 1864): 142.

¥If by the 7 February, 1865 edition of the Advent Review and Sabbath Herald,
Hannah had already been “thrown out” of her job, the dismissal must have occurred late
in 1864, probably in December. A sixty-day lag in news or correspondence from Africa
was not at all unusual.
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pleasant school at Good Hope.” The employment probably mattered less to Hannah than
the opportunity to live among or near so many of the Africans whom she had taught and
mentored thirty-two miles upstream at Kaw Mendi. On Sherbro Island, she was
“delighted to learn so many of my Kaw Mendi girls had made useful & devoted Christian
mothers,” and to discover that the crocodile victim whose bones she had once set was
now the tribal king in the region.®
He took my hand & cordially embracing, thanked me not only for teaching

him, but for flogging him when he did perversely. He asked for a missionary for

his people. He walks very well though his ankle is a trifle larger than the other. I

felt richly paid for my arduous and self-sacrificing labors at Kaw Mendi.

If Hannah, a lifelong “stranger in a strange land,” ever experienced a warm
homecoming in her life, it probably occurred when she took the opportunity during her
teaching term at Good Hope to return to the Kaw Mendi station where she had labored so
passionately for six years. The visit was gratifying to Hannah on many levels:

I visited that Station, & found some praying faithful ones there who told
me they never forget to pray for Bro. T. [Thompson] & Miss More. One of the

Kaw Mendi girls, now a wife & mother, said she had a premonition I was coming

back there, & told them to get the place ready for me. Another of my girls, king

Tuckers daughter, with tears said she had tried to live religion ever since she made

a profession when a pupil at Kaw Mendi. Her husband said she was a good wife

& mother to their children. Another, Pungo’s son, ex-chief, was proud to

introduce me to his people, as his missionary Mother & Teacher, to whom he

owed so much. No one but those [who] have seen their [efforts] blessed can at all

enter into my feelings.”

Her faith in the solidity of her African converts must have seem well-placed to Hannah.

%¥Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.

¥Ibid. The bracketed material is not legible in the original, and has been supplied
to convey the probable meaning Hannah intended.
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She was remembered fondly by them and prayed for. Her instruction had resulted in
good, decent lives that contributed to the uplift of Mendi culture. Most important to
Hannah, her maternal role, by which she as a single, white, Connecticut missionary
woman had parented indigenous black Africans, had survived the physical destruction of
the place where they had all lived, studied, worked, and worshipped.

If the AMA missionaries at Good Hope were at all troubled by Hannah’s new
faith, they left no record of it. She describes the reason for her departure as “a more
urgent appeal” that came for her to fill an administrative vacancy in the Orphan Asylum
one hundred miles to the northwest in Freetown. Again, a female missionary had become
deathly ill, and had returned to her native country.”® The new post included managing the
Asylum’s provisions, purchasing food, managing and paying the native teachers, and
supervising the cooking and sewing.’’

In Freetown, Hannah had many friends and fellow missionaries with whom she
had associated during her furloughs from the Kaw Mendi station a decade earlier. She
had been particularly friendly with the Wesleyan and Church Mission Society (Anglican)
missionaries stationed there, and had at least once been offered employment by one of the
groups in Freetown. In the acrimonious environment that had accompanied her leaving
the Mendi Mission in 1856, she had been required to defend herself against the charge

that she intended to leave AMA employment and place herself under the patronage of one

**Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
*Tbid.
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of these mission organizations.”

Hannah’s return to her enjoyable furlough location could not have stayed entirely
pleasant for long, however. A poem authored by Hannah sometime in October, 1865,
appeared in the January 9 edition of the Review and Herald with this ominous postscript:

We give a piece of poetry this week from Sr. More, of Africa. She is
keeping the Sabbath alone in that far-off land, at the risk of losing her position as

a missionary teacher. Let her have the prayers and sympathy of the church.”

The poem itself, like almost all of those that bore her name throughout her career, was
neither great literature nor anything other than conventional. The aa/bb rhyme scheme
and the seven-beat rhythm of each line nearly guaranteed that the sentiments it contained
would be pedestrian and clichéd. What was new was the oppositional thinking that now
allowed Hannah, as a self-identified member of a righteous remnant, to imagine (and
maybe even anticipate!) the fate of those who criticized her choice to affiliate with the
unpopular denomination, again under the rubric of the favorite Adventist parable of the
Ten Virgins:

Ah, the wicked, how they walil,

Nought for them can now avail;

They have scorned his holy word,

Mocked the messengers of God.

Those who deemed his coming near,

Saying Christ would soon appear,
Have been wild fanatics called,

*?Hannah More to Samuel Jocelyn, October, 1856, AMA. In the terse
summarization of Hannah’s career included with the “Back Career Letter,” Hannah’s
work at two different orphan asylums—Hoffman Mission Station at Cape Palmas, and
another at Freetown—is conflated into one assignment.

% Advent Review and Sabbath Herald 27, no. 6 (9 January, 1866): 41.
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Scorned and mocked by great and small.
Now their oil of grace is sought,
None, alas! can then be bought,
Raiment white cannot be found,
Nor the crownless then be crowned.”
It seems clear that Hannah herself had by then felt “scorned” and “mocked,” and treated
as a “wild fanatic.” There can be no question that she had seen herself for many years as
a “messenger of God.” Those who had treated her thus very probably included her former
employers at the Hoffman Mission station, and may have also included members of her
extended family back in Connecticut.*®
Within five weeks of sending her poem to the Adventist weekly journal, Hannah’s
circumstances at the Freetown Orphan Asylum had grown considerably worse. In a letter
to Mary Haskell probably written in November, 1865, and excerpted in the February 13,
1866 edition of the Review and Herald, Hannah addressed the problem with
understandable delicacy and understatement:
They do not allow me here to alter any of their old arrangements as to
first-day keeping among the orphans; but do not forbid my doing so myself. They

however deem it expedient to send a principal to fill the position I now occupy.’®

The “expedient” thing was actually a dismissal from her post, though Hannah was given

**Hannah More, “I Say Unto All, Watch,” Advent Review and Sabbath Herald 27,
no. 6 (9 January, 1866): 41.

*Hannah More to her Nephew, 24 February, 1867, EGW. Hannah refers to her
sister as among those who regretted her new beliefs in Hannah More to (?), in Advent
Review and Sabbath Herald 27, no. 11 (13 February, 1866): 86.

*Hannah More to [?], in Advent Review and Sabbath Herald 27, no. 11 (13
February, 1866): 86.

399



the privilege of describing her reasons for returning home as related to her own poor
health. In the same letter she informed Mary Haskell, “I am suffering still from my late
illness, and may perhaps find it necessary to have a change of climate ere long.””’
Months later, she elaborated on the theme of her health problems at Freetown: “I was so
prostrated with the combined influences of constant exertions from onerous duties . . .
and the depression arising from heart disease, that I doubted whether I should be able to
reach my native land.”*® “My own health was poor, and I felt that I too, should have a
change. My physician told me that must be, if [ lived, for I not only suffered from fever,
but heart disease & liver complaint.”®

Hannah'’s fatigue by then was both physical and emotional. The letter to Mary
Haskell exudes a weariness only rarely found in her many other letters, and included this
unusual admission from a woman who rarely seemed to need assistance in living the
godly life: “I feel the need of much grace to make me able to live up to keeping aright the
commandments of God, and exercising the faith of Jesus.”'® Always conscious of
eternity, she looked forward to it with language that clearly illustrated how painful had

been the criticism she had endured:

The faith of Jesus leads me to look beyond this vale to that happy home

"Ibid.

%Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126.

**Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.

1Hannah More to [?], in Advent Review and Sabbath Herald 27, no. 11 (13
February, 1866): 86.
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above where all is joy and love. There the wicked cease to trouble and the weary

find rest. Till then, be it mine to toil on, to endure hardness as a good soldier of

Jesus Christ. Oh, how I long for his appearing and kingdom which I trust is near

at the doors. There we may reap our reward, and rest from our labor. Oh the

happiness to be there where all will see eye to eye, where no dissensions exist,
‘Where faith is sweetly lost in sight,
And love in full supreme delight.”'”’

The decision to dismiss Hannah as principal of the Orphan Asylum had been
made with some forethought for the good of the institution. Hannah was allowed to stay
at her Freetown post until a replacement matron from Prussia arrived at the station and
became adequately proficient in English.'® By the late spring of 1866, however, Hannah
was actively attempting to book passage on any ship leaving for the northeastern United
States. An outbreak of yellow fever, sometimes an annual event on the Sierra Leone
coast, had decimated many of the ships’ crews with whom she might otherwise have

103

booked passage.” Many deaths had occurred in the harbor at Freetown, including the
missionary physician at the Orphan Asylum and the son of the missionary in whose house
Hannah was staying.'*

After having been refused passage to America on three ships, Hannah successfully

engaged a spot on the brig Chanticleer, bound for Boston.'”® Though she left no record of

01Thid.
'2Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
1%peterson, Province of Freedom, 141.

%“Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126.

'%Hannah noted the hand of Providence in this apparent misfortune, for one ship
that refused her had been damaged on the shoals off the coast and forced to return to
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her departure date, best estimates suggest she left Freetown in the last week of May, and
arrived in Massachusetts by early July. “I had a safe passage through the mercy of God,”
she reported to the Review and Herald in a late summer letter that the journal reprinted on
September 18, even though the effects of the yellow fever epidemic were still playing out
on the ship. Two crewmen succumbed, and Hannah attended the doleful service very
conscious that she herself might not survive the journey:

As I witnessed the burial service, the lowering of the hammock in the
briny deep, [ did not know but I too might thus be buried. But the thought was
sweet that the sea would deliver up the dead, as surely and as safely as the land,
and that the Judge of all the earth would do right by all.'®
Once in Boston, she traveled, probably by rail, to Lancaster, Massachusetts, a

“garden town” that served as the home of the wealthy descendants of Unitarian clergyman
Nathaniel Thayer. In the south end of town, however, a small company of poor and
middle class Seventh-day Adventists had gathered around the ministry of Stephen
Haskell. The Adventist evangelist and his wife, Mary, had been charter members when

the small group had been organized as one of the first churches of the new denomination

in the state in 1864.'"”7 Having corresponded with the Haskells more or less regularly

Freetown, while another had been involved in a maritime tragedy off Boston in which
many lives had been lost.

1%Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126.

1"The congregation was officially organized in 1864 by Adventist preacher J. N.
Loughborough, whose path was to intersect again with Hannah’s three years later in
Battle Creek. [Paul A. Gordon, James Nix, In the Footsteps of the Pioneers, (Silver
Spring, Maryland: Ellen G. White Estate), 68]. The original membership list of the
church, identifying Hannah by name, is still maintained by the church clerk.
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since first meeting them in West Woodstock nearly five years earlier, Hannah very likely
knew all the members of the tiny Adventist group by reputation. On Saturday, July 14,
1866, she made her commitment to the new faith official through adult baptism.
Immersed in all likelihood by Haskell and probably in the nearby Nashua River, Hannah
became the first person to be added by baptism to the congregation that usually met in the
parlor of Lewis Priest, one of the charter members.'®®

Her stay in South Lancaster also had an impact on her health, she reported to the
Review and Herald in her September letter. Having witnessed the dramatic and
instantaneous healing of a “Bro. Richmond” while at Haskell’s home, Hannah “felt that it
was my privilege to be also healed” and asked to participate in the charismatic

109

experience.”” With characteristic directness, she surveyed the process and the results: “I

was accordingly prayed for, and anointed in accordance with James v, and healed. [ have

not enjoyed so good health in years.”'"°

'%The handwritten record of her baptism, and the minutes of the Saturday evening
business session of the congregation that officially made her a member of the group are
available in the Heritage Room of the South Lancaster (Village) Seventh-day Adventist
Church.

'%Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126, Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
As noted previously, the term “charismatic” technically refers to that which is in the
nature of a “gift,” usually one of the “spiritual gifts” (including healing) described as
being exercised by members of the Christian faith community in the New Testament.

'""Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126. The fifth chapter of the New Testament Epistle of James
contains directions for how a sick person should summon the elders of the church, be
anointed with oil, and prayed for. According to the author of James, “The prayer of faith
shall save the sick, and the Lord shall raise him up.” (James 5:15, KJV).
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The psychological, spiritual and physical renewal Hannah experienced at the
Haskell home no doubt sharpened her determination to ultimately find a home and
employment in the significantly larger community of Seventh-day Adventists that had
gathered around the church’s headquarters and publishing house in Battle Creek,
Michigan. Her letters to the Review and Herald (published in Battle Creek) had brought
her name and story before hundreds of fellow believers, and the thought of living and
working in an environment that actually supported her doctrinal beliefs must have been
enormously appealing. For the time being, however, she lived with the Haskell family in
a home on the corner of Sawyer and Prescott Streets.

Constitutionally unable to remain quiet for very long about anything in which she
ardently believed, Hannah apparently began talking about her new faith and distributing
Adventist literature. As Haskell remembered these months of Hannah’s life some years
later, “Tracts and pamphlets were strewn wherever she went. The seed occasionally fell
upon good soil. Quite a number embraced the Sabbath, who are now keeping it, from the
seed sown by her. .. """ She undoubtedly discussed with her friends and relatives her
new awareness of what appropriate “health reform” meant.''> A growing consensus in
the young church had concluded along with co-founder Ellen Gould White that the Bible
not only forbade the use of injurious substances such as alcohol and tobacco, but also

prohibited the use of pork and other animals designated as “unclean” in the Levitical

Stephen N. Haskell, “Tract and Missionary Work,” Advent Review and Sabbath
Herald 41, no. 1 (17 December, 1872): 8.

""Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18
September, 1866): 126.
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code. Tea and coffee, along with other known stimulants, should be avoided by the
believer who truly understood his or her body as the “temple of the Lord.”!"3

Taken altogether, Hannah’s new doctrines, her new health practices, and her
inability to resist a chance to talk about both would have made her a remarkably prickly
house guest for friends and relatives in Union with whom she might otherwise have
stayed in the waning months of 1866. Though she was only sixty miles from her
hometown, Stephen Haskell notes that she spent most of the year following her baptism
living with his family in South Lancaster.'"* From the Haskell home in mid-winter she
wrote two long letters—the 5500 word autobiographical one which has been discussed
here several times, and a 2000-word essay to her “nephew,” most likely Samuel J.
Whiton. The twenty-nine-year old had by this time returned from Africa, written a book
about his meager experiences there, gotten himself ordained, and begun negotiating with
the AMA about a position ministering among the freedmen in the liberated South.

The letter to her nephew is remarkable in that Hannah offers in it her strongest and
most detailed defense of her decision to join the Seventh-day Adventist Church. Her
nephew’s initiating letter has disappeared, but its central points can be deduced from
Hannah'’s forceful responses. Whiton had challenged his aunt as to whether she had made

a careful study of the doctrines of her new church. He had debated with her the specifics

A useful discussion of this development in the young denomination is found in
Arthur L. White, Ellen G. White: The Progressive Years, 1862-1876 (Hagerstown,
Maryland: Review and Herald Publishing Association, 1986), 73-98, 176-184. The
Biblical reference, often cited by Adventist reformers, is to 1 Corinthians 3:16, KJV.

"“Stephen Haskell, “How the Message Went to Africa,” Advent Review and
Sabbath Herald 98, no. 9 (3 March, 1921): 5.
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of the Biblical teaching on the appropriate day of worship. He had disputed the Adventist
pre-millennialist view that held that those living might themselves witness the second
advent of Christ, and had defended his belief in a general conversion of the world.

The woman who had spent months examining Seventh-day Adventist teaching in
the isolation of her mission post at Cape Palmas was clearly offended that her nephew
would challenge the thoroughness of her study:

And here [ would say that it has cost me a greater struggle, yea much
greater than it would to go to Africa, or the isles of the uttermost sea. For I love
my relatives so ardently that I could not bear the idea of separating from those
whom [ had ever esteemed Christians by embracing tenets different from their
established traditional dogmas. And you do not yet understand me if you imagine
I would do it without a thorough investigation.'"”

She next marched the young minister through a lengthy discussion of the relevant Bible
passages that deal with any purported change in the divinely appointed day of worship.
Not only had the day never been changed by divine decree or Jesus’ example, she
asserted, but the seventh day still stood as a sign of loyalty for those who truly listened to
the dictum of Jesus—If ye love me keep my commandments.”''¢

This unanswering, unswerving obedience, constitutes the pure Faith of
Jesus, and we have not yet resisted unto blood striving against sin. I think
however unpopular it may be, it is safe for me to keep the commands, and

exercise the faith of Jesus. I by the grace of God will purpose so to do.'’

As to their differing doctrines of the promised millennium, Hannah was equally

""Hannah More to her Nephew, 24 February, 1867, EGW. The underscoring is
Hannah'’s.

"®John 14:15, KJV, quoted in Hannah More to Deacon Cyrus Crain, 20 February,
1867, EGW.

'""Hannah More to her Nephew, 24 February, 1867, EGW.
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unyielding. Whiton might go along with the majority view that believers should prepare
for death, and not expect the second advent for hundreds of years, but she would have
none of it. “I for one do not expect to die,” she informed him cheerfully. “Yet I am not at
all anxious about it: but desire to glorify God whether it be life or death.”'** To Whiton’s
thrust that the prevalence of popular revivals in the Christian churches was a harbinger of
millennial times, she had an effective parry that drew on recent experience in his
hometown:

With regard to Revivals, are not the conversions spurious to a degree
painful to relate. The Prophet says, Hosea 5th, Hear this, O ye priests, 6™ verse,
they shall go with their flocks to seek the Lord but they shall not find him: he hath
withdrawn himself from them 7th verse. They have dealt treacherously against the
Lord: for they have begotten strange children; a mouth shall devour them with
their portions. Such seemed to be the Revival in Ashford. None of those Academy
converts have come out and owned Christ before the world; but have as I am
informed slid back like a backsliding heifer.'"

She was not expecting “the World’s conversion,” she reminded him, particularly because
most other Protestant churches were ensnared in “Satan’s doctrine” of the unconditional

immortality of the human soul.'®

"1bid.
"Ibid.

120Seventh-day Adventists early concluded on a theology of “soul sleep,” in which
those who have died do not pass immediately into divine judgment, “heaven” or “hell,”
but remain in an unconscious state until either the general resurrection of the righteous
believed to accompany the Second Coming of Christ, or the resurrection of the
unrighteous that is to accompany the close of the predicted millennium. Elements of this
view have long been a feature of radical Christian movements, including, among others,
the sixteenth-century Anabaptists. (Ministerial Association, General Conference of
Seventh-day Adventists, Seventh-day Adventists Believe: A Biblical Exposition of 27
Fundamental Beliefs (Hagerstown, Maryland: Review and Herald Publishing
Association, 1988), 348-360.
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Hannah knew that her strident response would likely challenge and even offend
her younger relative, as well as other family members who were almost certain to read the
lengthy apologia. Near the close of the letter she offered what may have initially sounded
liked an actual apology: “If I have made you sorry may it be after a godly sort.”?! The
lesson had been on purpose, and the intent nothing if not didactic. “ I only pray,” she
concluded to Whiton, “it may do you as much good as it did Paul’s converts--and lead
you to prove your own self.”'?

The letter to her nephew is vintage Hannah More-tough, plain-spoken, replete
with Scriptural references, arguing from premises to conclusions. While she had suffered
many things in her long mission career and would certainly suffer still more, one thing
Hannah could almost never do in Africa or America was suffer fools gladly. The young
and uneducated minister had arrogantly assumed that he might be the equal of a woman
who had spent her entire life as a student of the Bible, and had challenged her conclusions
by implicitly criticizing the quality of her thought. For Samuel Whiton and all other
family members looking on, the lesson from the long-experienced schoolteacher was both

sharp and still caring.

A Home Among the People of God

Hannah More seemed incapable of writing any letter without including at least

some marginalia, and her chiding letter to her nephew Samuel was no exception.

12'Hannah More to her Nephew, 24 February, 1867, EGW.
122Thid.
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Signaling the plan that had probably been evolving in her mind since her baptism nearly
eight months before, she added: “I hope to be regularly employed, in connection with
those of like precious faith ere long.”'® The goal of her notation, while sounding general
enough, had very few places where it could be implemented. There were almost no
concentrations of Adventists in New England large enough to support either a missionary
or a teacher, and though an Adventist “church school” at Buck’s Bridge, New York had
operated for a few years in the previous decade, the young denomination had no regularly
employed teachers, almost no schools, and no foreign mission program. Only in Battle
Creek, where the church had established its General Conference in 1863, and where its
large steam press kept members and the general public supplied with Adventist literature,
was there a large enough community of Adventists to make it plausible for Hannah to “be
regularly employed, in connection with those of like precious faith.”

The prospect of traveling by rail the 880 miles from South Lancaster to Battle
Creek, while possibly daunting to most fifty-eight-year old females in 1867, was probably
not terribly so to Hannah. On at least three occasions—when she traveled to Indian
Territory iﬁ 1841, when she left Oberlin for Kentucky in 1859, and when she returned to
Africa in 1862—she had set out by herself on journeys considerably more perilous with
significantly less information about her final destination. In traveling to Battle Creek, she
had a wealth of information and far better prospects for finding employment than she had
known on the latter two journeys. She was known to the denominational leaders living in

Battle Creek through her letters and poetry that had appeared in at least five weekly

ZTbid.
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editions of the Review and Herald during the previous three years.'** She undoubtedly
carried with her letters of recommendation from Stephen Haskell, then the most
prominent leader in New England. As in some sense the young denomination’s first
“foreign missionary” (even though not commissioned by Seventh-day Adventists), she
had added an exotic, international flavor to a faith community that was then almost
exclusively limited to the United States, and within the nation, to the northern tier of
states.'” The story of her dismissal from her latest mission assignment in Africa was
known throughout the church as an illustration of the ways in which any believer might
be required to suffer for the sake of “the truth.” Her more than thirty years of teaching
school-in Connecticut, Indian Territory, New York, Sierra Leone, and Liberia—under all
kinds of circumstances made it entirely plausible that she would be able to “get up a
school” among the children of fellow believers when she arrived in Battle Creek.'?
Hannah also carried with her what amounted to a back-up plan in the event that

things did not work out for her in Battle Creek as she hoped. Sometime previous to

124Weekly editions of the Advent Review and Sabbath Herald in which letters or
poetry from Hannah were printed included 2 January, 1864; 11 October, 1864; 9 January,
1866; 13 February, 1866; 18 September, 1866.

13Seventh-day Adventists had, as yet, sent no missionaries to other countries, and
would not do so officially until 1874, when former General Conference president and
Review and Herald editor John Nevins Andrews began work among French-speaking
populations in Switzerland. A former Catholic priest who had become a Seventh-day
Adventist, M. B. Czechhowski, returned to his homeland in Europe in 1863, and is
sometimes credited with having been a missionary of the church, though not an officially-
sponsored one.

126Just such an elementary-level institution was probably organized in Battle
Creek later in 1867 by Goodloe Harper Bell, one of the young denomination’s first
trained educators. (See Ellen G. White to James E. White, 9 March, 1868, EGW).
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leaving Connecticut, she apparently received an invitation from George Thompson, her
friend and fellow missionary from the Kaw Mendi station, to come and live with his
family in his mission post at Leland, Michigan, on the extreme northwestern end of the
lower peninsula of the state.'”’ Thompson, still at least loosely in the orbit of the
American Missionary Association, had begun mission work among the white settlers and
Native Americans who were eking out a living from the region’s lumber industry, and
had built a modest home in the village of Leland that fronted directly on Lake
Michigan.'® The slow passage of mail to and from the very isolated outpost and her
impending trip to Battle Creek may have accounted for why Hannah had apparently not
answered Thompson’s invitation when she left her home region.

The actual dates of Hannah’s journey from Massachusetts to Michigan are now

unknown, though they may be estimated with some accuracy.'” She very likely stopped

12’Hannah had formed a plan to accept Thompson’s invitation if she did not find a
job and a place to live in Battle Creek, according to her traveling companion, Mrs.
Strong, as reported in Ellen G. White, Testimonies, 1:670. She must have received an
invitation from Thompson before arriving in Battle Creek in order to have developed this
alternative.

'2Thompson continued to regularly correspond with the AMA throughout his
tenure in Leelenaw, to collect monies for the organization, and to encourage subscriptions
to its journal.

'%The approximate dates for Hannah’s travel to Battle Creek are established by
moving backwards from one known date. By September 12, 1867, she had been at the
home of George Thompson in Leland, Michigan “about six weeks,” putting her arrival
date there at or about August 1. Allowing for transit time of one day from Battle Creek to
Chicago, up to five days in Chicago where she is known to have borrowed
money—presumably from friends with whom she stayed—to continue her trip, one day by
rail to Milwaukee, one day transit by steamship or packet from Milwaukee to Leland, and
one extra day for delays in transit, this would put her departure date from Battle Creek on
Tuesday (the day of the week is known), July 23. Her last six days in Battle Creek can be
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to visit family members in Connecticut, and almost certainly left that region from the
nearest rail station in Stafford, nine miles to the west of Union, traveling north through
the academy town of Monson where she had gone to school more than twenty-five years
earlier.”®® The travel itself probably took all or most of five days, with likely stopping
points somewhere in or around Utica, Buffalo, Cleveland, and Toledo. The last leg of the
journey would have been on the tracks of the Jackson, Lansing & Saginaw Railroad,
which operated a line across lower central Michigan that included stops in Jackson,
Marshall, and Battle Creek.”! Hannah very likely arrived in Battle Creek on or about
Friday, July 12, in the company of a “Sister Strong,” wife of a Seventh-day Adventist

pastor, Elder P. Strong, Jr."*> The two women probably met on board the train, and

accounted for by two stays (Wednesday through Friday) and four days (Friday through
Tuesday) in private homes. A “brief stay” at the Western Health Reform Institute (for
which she was not charged) was probably no more than five days’ duration, placing her
arrival date on or about Friday, July 12, 1867. Given that she would almost certainly
have not wished to travel on the seventh day of the week (her Sabbath), she probably
began her journey from Union on or about Sunday, July 7. These dates are also in
harmony with the observation of Michigan Conference president John Loughborough
who reports that he failed to adequately attend to Hannah’s needs when she was in Battle
Creek because of his grief at the recent death of his wife, Mary, in childbirth. [John
Loughborough, “Report from Bro. Loughborough,” Advent Review and Sabbath Herald
31, no. 21 (May 5, 1868): 328]. Mary died on June 24, 1867, and was buried on June 26.

13%Map showing the line of the New Haven, Middletown, and Boston Railroad
and its connections,” (New York: G.W. & C.B. Colton & Co., 1867). INTERNET:

http://www.rainfall.com/posters/mapsrailroad/5277.htm

13l«“Map showing the Jackson, Lansing & Saginaw Railroad and its connections,”
(New York: G.W. & C.B. Colton & Co., 1867). INTERNET: http://www.rainfall.com/

posters/mapsrailroad/5243.htm

132Gee Ellen G. White, Testimonies, 1: 669-670. The facts adduced in Ellen G.
White’s account of Hannah'’s travels—and travails—were provided by Mrs. Strong, who “is
by my side,” according to White. While there is no reason to doubt the veracity of the
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Hannah asked for her traveling companion’s help in finding a job in Battle Creek,
indicating her preference for a teaching position, but admitting that “she was willing to do
anything.”'*® Mrs. Strong, herself “almost a stranger in Battle Creek,” nonetheless did
what she could to help Hannah find lodging, at one point securing her successive stays of
two days and four days with families with whom the pastor’s wife was acquainted.'**
Hannah’s first place to stay in Battle Creek, however, was apparently at the
recently opened Health Reform Institute, a church-owned and operated sanitarium in
“Advent Town” (Battle Creek’s West End) just then struggling to establish its reputation
for alternative therapies.'*® The directors of the Institute sometimes allowed “transients”
to stay in the as-yet-unfilled rooms, and frequently made special arrangements to trade
work for the Institute for board, lodging and expenses.'*® They soon discovered that
Hannah had spent all her available cash on the costs of journeying to Battle Creek.
“Destitute of means,” she apparently could not afford even the modest prices of 50 cents a

day for transient meals, 50 cents for lodging, and 50 cents for baths, and was allowed a

account given by White, it must be noted that she was a participant in the web of events
that shaped Hannah’s last eight months. White’s role in Hannah’s story was also
criticized by opponents in the denomination.

3E]len G. White, Testimonies, 1: 670.
134Tbid.

5Ibid., 671. The institution would later grow into the world-famous Battle Creek
Sanitarium, for more than forty years under the direction of Dr. John Harvey Kellogg,
pioneering physician, medical advisor to the wealthy and influential, and inventor of
cornflakes.

136Records of the Board of Directors of the Health Reform Institute at Battle
Creek, Mich., April 25, 1867—-October 8, 1876.
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“brief stay”’—probably about five days-without charge."’

Hannah was quickly put in contact with longtime Adventist leader and minister A.
S. Hutchins, whom she asked to explain her circumstances to “leading brethren” at the
Review and Herald Publishing Association office, the organization that published the
weekly magazine which she had received and corresponded with for the previous five
years.”® Given her long experience as a teacher, she specifically asked for his aid and
that of the Review and Herald directors in advertising her availability as a schoolteacher.

It was probably at this juncture that Hannah first discovered how untimely her
visit to Battle Creek actually was, at least in terms of gaining the assistance and support
of those from whom she could most expect it. James White, founder and editor of the
Review and Herald and until two months earlier, president of the church’s General
Conference, was not in town, nor likely to be anytime soon “on account of his great
prostration.”'* He and his wife, Ellen Gould White, the visionary “messenger of the
Lord” whose writings and counsel had become a galvanizing presence in the young
denomination, had recently left Battle Creek for Greenville, more than seventy miles to

the northwest and two days travel away by carriage. There the family planned to allow

James to remove himself from the pressures of administering the young denomination

1¥"Ibid., May 27, 1867; July 1, 1867; July 8, 1867. For Ellen White’s description
of Hannah’s “no charge” stay, see Ellen G. White, Testimonies, 1: 671.

138E]len G. White, Testimonies, 1:, 670.

1¥Uriah Smith, Defense of Eld. James White and Wife: Vindication of Their
Moral and Christian Character (Battle Creek, Michigan: Seventh-day Adventist
Publishing Assoc., 1870), 10-11.
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and continue a slow convalescence from a stroke he suffered in 1865.'°

John Loughborough, president of the Michigan Conference (the largest regional
entity of the church) and a natural “go to” person to deal with special cases such as
Hannah’s, was prostrated for an entirely different reason. His thirty-four-year old wife,
Mary, had died giving birth to twins less than three weeks earlier, and the grieving
widower had not yet resumed a full schedule of administrative responsibilities.'*!

The remaining “leading brethren” might plausibly have included John Nevins
Andrews, whose History of the Sabbath had been instrumental in persuading Hannah to
adopt the seventh day as her day of worship, and Uriah Smith, White’s longtime associate
as acting editor of the weekly journal. Andrews had recently been tapped to serve as
president of the church’s General Conference, and Smith had been elected secretary of the
same organization.'*? Both were bright, thoughtful intellectuals, but men of words more
than action. Andrews may have been away from Battle Creek on a preaching tour: Smith

would have almost certainly been in town to manage the operation of the Review and

"Gerald Wheeler, James White: Innovator and Organizer (Hagerstown,
Maryland: Review and Herald Publishing Association, 2003), 162-170. This first
modern biography of James White is a major new resource on the life of one of Seventh-
day Adventism’s founding figures.

1ISee Obituary of Mary Loughborough in Advent Review and Sabbath Herald 30,
no. 3 (2 July, 1867): 40.

2Seventh-day Adventist Yearbook 2002, “General Conference Officers:
Presidents of the General Conference of Seventh-day Adventists,” and “General
Conference Officers: Secretaries of the General Conference of Seventh-day Adventists”
(Silver Spring, Maryland: General Conference Corporation of Seventh-day Adventists,
2002), 16.
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Herald, weekly editions of which came out regularly through July, 1867.'* It may have
been the assessment of one or the other of these men that “there appeared to be no
opening” for a schoolteacher, either in a small church-operated elementary school or in
any of the public school districts in the growing town.'* Thus, “no encouragement was
given,” and the fifty-eight-year old disappointed teacher “frequently spoke in words of
touching lamentation that she was obliged to leave the brethren.”'*

One painful explanation for Hannah’s inability to find either employment or a
permanent place to stay in Battle Creek may lie, tragically, in something over which she
had little or no control. There can be little doubt that the mature Hannah was not what
most mid-nineteenth century Americans would have termed a physically aﬂractive
woman. The one authenticated photo of Hannah (included with this dissertation),
probably taken within a year of her visit to Battle Creek, adds credence to Rufus
Anderson’s unkind cut from more than twenty-five years earlier that he “would sooner

recommend her for a teacher, than a wife.”'** Damning with faint praise, Anderson had

added “There is however nothing repulsive in her countenance or manner.”'*’ The years

“Each of the weekly editions during July, 1867, bears Uriah Smith’s name as
editor and includes major pieces authored by him.

“Goodloe Harper Bell’s small private school in Battle Creek opened sometime in
the latter half of 1867, though perhaps not by the time of Hannah’s visit.

Ellen G. White, Testimonies, 1: 670.

1%Rev. R. Anderson to Rev. David Greene, 23 September, 1840, ABCFM
(Houghton).

“TTbid.
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of exposure to meager, unbalanced diets, harsh weather, attacks of malaria, cholera,
yellow fever, and her own genetic aging had yielded in a physique that was not calculated
to make her one for whom doors would naturally open. Most noticeably, as revealed in
the photograph, her left eye was almost entirely useless to her, and appeared to stare
fixedly at both the camera and at conversation partners..

Hannah’s attire likewise must have marked her as a person with few resources,
which was, in fact, the case. For most of her adult career as a missionary, she had turned
her annual salary back to her mission employers, content to live on whatever the

organization could provide for food and lodging.'*®

As a consequence, her clothes were
what could she could make for herself, or what her meager cash could purchase.'* Based
on the information provided by her traveling companion, Mrs. Strong, she must have
arrived in Battle Creek wearing a style and quality of clothing that well matched her
desperate financial situation. Ellen G. White wrote:

Her externals were not just such as would meet the approval of the eye of
taste and fashion, for familiarity with strict economy and poverty had left its
impress upon her apparel. Her hard-earned means had been exhausted as fast as
obtained to benefit others, to get light to those whom she hoped to lead to the

cross of truth.'*®

According to the same assessment, some of the Adventist members in Battle Creek had

148See Hannah More to George Whipple, 28 November, 1857, AMA; and Hannah
More to George Whipple, 23 April, 1859, AMA. Her nephew, Samuel J. Whiton,

however, was not so inclined, carefully keeping record of the salary amounts that he
believed the AMA owed him.

149See Hannah More to George Whipple, 28 November, 1857, AMA, for evidence
of Hannah’s dressmaking.

1°Ellen G. White, Testimonies, 2: 139.
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found her appearance off-putting: “They judged by the external appearance and took no
special pains to discern the inward adorning.”"*! Others apparently concluded that “she
was advanced in years and might be a burden.”!*

After the better part of a week in Battle Creek, with no prospects for employment
and no place to continue to stay, Hannah wrote to George Thompson in Leland, accepting

his invitation to live with the family for the time being.'>>

Almost certainly unaware that
mail was delivered to Leland but once a week (on Tuesdays), and went out but once a
week (on Thursdays), she planned to wait in Battle Creek until she had a confirming reply
from Thompson. As it turned out, her letter could not have reached him until nearly a
week later, and she could not have reasonably expected a reply for at least a week after
that.

Time and hospitable church members were not on her side, however. With Mrs.
Strong’s aid, she found lodging in private homes for another six days. By approximately
Tuesday, July 23, she had run out of options. “Her prayers, her tears, her distress to see
no way of usefulness open to her” had “gone up to Heaven,” but they had not been much
noticed in Battle Creek.'™

At just such a moment in her journey into Kentucky eight years earlier, when she

was literally down to her last dollar, Providence had intervened, and she had been offered

BiIbid.

2Ellen G. White, Testimonies, 1: 674.
'31bid., 670.

1%Ellen G. White, Testimonies, 2: 141.
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a position teaching at the Maxville Female Seminary. Just five years earlier, arriving at
the Liberian capital of Monrovia with no job offers in hand, she had filled in for a sick
missionary in a post on the St. Paul River. No such rescue would be forthcoming this
time, however. With what little she had left in cash, or more likely with money borrowed
from the sympathetic Mrs. Strong, Hannah purchased a rail ticket to Chicago and a final
destination at the Thompson home far to the north.

The circuitous route taken by Hannah speaks greatly of the difficulty in moving
about the upper regions of Michigan’s Lower Peninsula, even in the late 1860s. The 250
miles between Battle Creek and Leland were not served by many roads, and almost no
good ones at all. The nearest rail spur to Leland was fifty miles away, and probably two
full days by wagon or carriage on what were essentially logging roads. Travelers found it
both quicker and easier to travel by rail the 150 miles to Chicago, and then by rail or
steam boat the ninety miles to Milwaukee. From there, a steamer or packet boat could
transport them just over one hundred nautical miles northeast across Lake Michigan to the
steam boat stop on Manitou Island, within sight of the small harbor at Leland.

Hannah’s trip might well have ended, at least for the time being, after the one-day
rail journey to Chicago had she not succeeded in borrowing money to continue her
journey, probably from missionary friends dating back to her ABCFM or AMA
employment.'® In all probability, she stayed several days in Chicago, choosing not to
travel during the period from Friday sundown to Saturday sundown when she observed

the seventh-day Sabbath. Whether she took a steam boat from Chicago all the way to

*Ellen G. White, Testimonies, 1: 671.
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Manitou island, or traveled by train to Milwaukee and from there by steam boat to
Manitou cannot be known, though the latter course is more likely. It was not a journey
she was either pleased or proud to be making. If she described her journey to anyone, no

record of it has been kept.

Landing in Leland

George and Martha Thompson’s house in Leland stood on a bluff only about 200
hundred yards from the Lake Michigan shoreline, on which his forty-four acres also
fronted.'® From their home, the couple and their five children—Moses, William, Rosa,
Flora, and Lilly—could easily see the dock at Leland at which smaller boats unloaded
steam boat passengers who had debarked at Manitou Island.'” Schooled at home by their
mother, the Thompson children would have had plenty of time to drop their schoolbooks
and playthings and run the 300 yards down the beach to greet the woman whom at least
the older ones thought of as a favorite aunt.'*®* Moses, sixteen, and William, twelve,
would have remembered Hannah from Kaw Mendi and certainly from the four months

she spent in their home at Oberlin in the winter of 1858-59. The girls—eight, six, and

1%«Map of the Town of Leland, Michigan, circa, 1880,” Leelenau County Clerk’s
Office, Leland, Michigan.

13"United States Federal Census for Michigan, “Centerville Township, Leelanau
County, 1870.”

18 According to Hannah'’s first letter from Leland, the Thompson children were
home schooled because their mother was unwilling to put them in the inadequate (and
apparently violent) public schools. See Hannah More letter to James White, 29 August,
1867, EGW.
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three~knew her only from their parents’ tales and from her occasional letters.'” After
nearly four weeks and 1200 miles, there must have been some relief for Hannah in
knowing that she could stay at the Thompson home as long as she liked. After the
quizzical looks and uncomprehending stares she had received from fellow believers in
Battle Creek, there was undoubtedly much relief in basking in the smiles of those who
genuinely loved her.

The Thompson’s home was certainly modest. The house was a simple woodframe
structure, approximately 25' x 20', with a half-story above the main floor in which one
could only stand in the center of the room.'®® Their lifestyle, while not desperately
impoverished, afforded little extra money to employ hired help.'®’ Knowing that Hannah
sought to raise enough cash to travel to stay with James and Ellen White in Greenville,
they paid Hannah $1.50 per week—or thirty cents a day—to assist Martha with domestic
chores, sewing, and instruction for the children.'®> Try as she might, Hannah could not

fulfill the Biblical command that began “Six days shalt thou labor” while she lived in the

'The ages of the Thompson children are established from the 1870 Federal
Census in which each child is listed.

'®The Thompson home still stands in Leland, and the author has been init. A
large addition was added late in the nineteenth century which gives the overall structure
an appearance of prosperity it could not have had in 1867.

'$1United States Federal Census for Michigan, “Centerville Township, Leelenau
County, 1870"). Census records of Thompson’s personal property and real estate value
underscore the family’s poverty. See letter of George Thompson to George Whipple, 12
September, 1867, AMA, in which he informs Whipple that “I am out of money, at
present.”

'©2Hannah More to James White, 29 August, 1867, EGW.
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Thompson home. As Hannah put it in a late August letter to the Whites, “they do not
wish me to work for them on Sunday, and I do not work on the sabbath of the lord, the
only one the Bible recognizes.”'®®

There was a kind of Sunday work on which both George Thompson and Hannah
More could agree, however. After warning Hannah that she ought not to make her new
Sabbatarian and pre-millennialist views “prominent among his people,” Thompson had
invited her to take some of his area preaching appointments when he was on his
preaching tours away from Leland.'® The small company of worshipers that he had
succeeded in gathering in Leland had recently organized itself into a Congregational
Church, and as yet had no official minister, settled or otherwise.'®® Thompson clearly had
high confidence in Hannah'’s ability in the pulpit and the prayer meeting, based on her
long experience in both venues while at Kaw Mendi Mission, and considered her
presence a real boon to his efforts to rally Presbyterians and Congregationalists in the
lumbering region into established churches.

Sometime in late July or early August, James and Ellen White received word
through a visitor from Battle Creek that Hannah More had come to town in July, tried to
find a job and a home, and ultimately departed for Leelanau County. Consulting their
planned itinerary of speaking appointments in West Michigan, they wrote to Hannah,

inviting her to meet them at Wright, Michigan, forty miles west of their home in

193]bid.
1%Tbid.
'$George Thompson to George Whipple, 12 September, 1867, AMA.
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Greenville when they arrived there on August 29.' Their invitation included the
promise that Hannah could “come and find a home with us,” even though the Whites
themselves were in difficult financial straits at the time.'¢’

The Whites’ letter didn’t reach Hannah in isolated Leland until August 27, by
which time a meeting in Wright was impossible. Even more formidably, Hannah was
nowhere near having enough money to buy the steam boat ticket across Lake Michigan to
Milwaukee, from there back across the lake to Grand Haven, and by rail or coach the last
thirty miles to Wright—the route recommended by George Thompson. It would cost her,
she estimated, at least $10.00 on top of the $6.00 she had already managed to save in four
weeks from her work in the Thompson home to join the Whites at their home in
Greenville, and neither she nor the Thompsons had any money to spare at the moment.'¢®

Like actors in some tiresome comedy in which the major characters keep missing
each other, Hannah and the Whites continued hoping to make contact throughout the
autumn of 1867. A three-week preaching tour of Wisconsin and Iowa by the Whites in
September made their meeting with her in that month impossible. In October, they were
again back in Battle Creek for a short visit, where Ellen took the pulpit of the

denomination’s largest church to chide the members on their treatment of Hannah three

months earlier. Still certain that there was adequate time to send money to Hannah and

1Ellen G. White, Testimonies, 1: 674.

'7 Arthur L. White, Ellen G. White, Volume 2: The Progressive Years. 1862-1876,
((Hagerstown, Maryland: Review and Herald Publishing Association, 1986), 170-173.

'®¥Hannah More to James White, 29 August, 1867, EGW.
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for her to join them before the harsh Michigan winter made travel almost impossible, the
Whites headed east for what was supposed to be a four-week itinerary in New England.'®’
When the Eastern trip showed signs of stretching considerably longer—into the new
year—they wrote to “leading brethren” back in Battle Creek and Greenville, urging them to
send for Hannah and provide her with a home until the Whites returned from the
extended preaching tour.'”

If the “leading brethren” to whom James and Ellen White wrote were the same
ones who had been unable or unwilling to assist Hannah in July, it is little wonder that
they were equally unmotivated and unsuccessful when they received the White’s urgent
request, probably in November. Though they knew of the Whites’ keen interest in
Hannah, they were in no particular mood to align themselves with the couple, who were
just then the objects of intense criticism from some members of the movement.“71 Since
James also had the reputation in Battle Creek of being the one to whom the cases of
indigent fellow believers were usually brought for resolution, they no doubt assumed that
the details of fetching Hannah from Leland could certainly wait until he returned.'”

As the first snow squalls of the season blew into Leland from the northwest that

late autumn of 1867, Hannah must have quickly realized that the likelihood of her

'Ellen G. White, Testimonies, 1: 675.
0bid.

"I Arthur L. White, Ellen G. White, Volume 2: The Progressive Years, 1862-1876,
202-204.

"Ellen G. White, Testimonies, 1: 677.
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spending the winter anywhere to the south was slim indeed. Her weekly round of tasks
had grown familiar: sewing for the family, assisting with the home schooling, helping
with the cleaning, preaching the occasional sermon. In all things except her faith, she
shared in the conviviality of a very congenial household. She spent her weekly day of
worship “alone in my chamber, in the cold,” she acknowledged to the Whites.
I did not think I could keep it where all manner of work and worldly
conversation was the order of the days, as with Sundaykeepers. Indeed, it does

not seem to me that the best of Sundaykeepers observe any day as they should. O

how I long to be again with Sabbathkeepers.'”

In her hours alone with Martha Thompson, Hannah spoke about her new faith, and
confided to James and Ellen White that “I doubt not but that Sister T. would be glad to
immediately become a Seventh-day Adventist were it not that her husband is so bitterly
opposed to any such thing.”'”* Martha Thompson had expressed interest in wearing the
“reform dress,” a shorter, less-inhibiting costume then being advertised in Adventist

journals and for which Hannah was seeking a pattern.'”

At Hannah'’s urging the family
had “partially adopted the health reform” (probably in diet) and was receiving a
subscription to The Health Reformer, a journal published by the Health Reform Institute
in Battle Creek at which Hannah had briefly stayed several months earlier.'”® Martha

Thompson had even admitted to Hannah that she was persuaded of the necessity of

Hannah More to James White, 20 February, 1868, EGW.
'""Hannah More to James White, 29 August, 1867, EGW.
1bid.

1Tbid.
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observing the seventh day as the day of worship.'”’

George Thompson, on the other hand, was “wonderfully set in his own ways,”
according to Hannah, “and of course thinks he is right.” Her old friend and colleague had
no taste for seventh-day Sabbatarianism, and refused to even look at the Adventist
literature which Hannah continued to put in front of him, calling it “infidel.” Knowing
that the otherwise mild-mannered Thompson could be entirely obdurate when provoked,
Hannah had not yet completely given up hope of persuading him to see things her way.
In late August, she wrote the Whites, “ I hope and pray that he may yet embrace the holy
Sabbath.”'”®

When the Whites returned to Michigan in late January, they discovered that
nothing had yet been done to bring Hannah to either Greenville or Battle Creek. On
February 3, James wrote to Hannah, urging her to travel south, and apparently including
the necessary travel funds.'” All of Michigan, however, was in the grip of winter:
harbors were mostly frozen, and roads virtually impassable. The Indian who brought the
mail once a week now arrived at the tiny lakeshore town on snowshoes.'*® On the
Leelanau peninsula, by Hannah’s count, the snow was “three or four feet deep on a

level 2181

""Ibid.

178]bid.

'"Hannah More to James White, 20 February, 1868, EGW, refers to this letter.
'%Hannah More to James White, 20 February, 1868, EGW.

1811bid.
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Awful weather was only part of the problem, however. As the winter had
progressed, Hannah’s health had moved in the opposite direction. “Yours of February 3 is
received,” she replied to James White two and half weeks later. “It found me in poor
health, not being accustomed to these cold northern winters.”'® “I wish I could get to
you,” she continued, “but it seems impossible, or at least impracticable, in my delicate
state of health to set out alone on such a journey in the depth of winter.”'® Since
returning to New England after her first Africa tour more than a decade earlier, Hannah
had found the cold weather almost unbearable, and had attempted where possible to
spend her winters in “a more congenial climate.”'®

Hannah’s brief description of her symptoms in her February 20 letter to James
White suggests that she may have been suffering from what today would be termed

pneumonia, or at least severe bronchitis, complicated by a chronic case of congestive

heart failure.'® “I have had difficulty in breathing, so that I have not been able to sleep

2bid.
'Bbid.
"*"Hannah More to George Whipple, 3 November, 1858, AMA.

'"Hannah’s “heart disease and liver complaint” had been noted by a physician
before she left Africa in June, 1866. (See Hannah More to Deacon Cyrus Crain, 20
February, 1867, EGW). Her breathing was much affected by the gas and smoke emitted
from the leaky stovepipe in her room, (See Hannah More to James White, 20 February,
1868, EGW), and she was unable to breathe while lying down, suggesting that she may
have been retaining fluid in the lungs—a symptom of inadequate heart function as is noted
with congestive heart failure. The feverish, even delirious behaviors reported by
Thompson (George Thompson to George Whipple, 4 March, 1868, AMA), suggest the
presence of some infectious agent as well that would raise body temperature. The death
certificate in the Leelenau County Death Records indicates the cause of death as
“congestion of the stomach”-an imprecise nineteenth century equivalent to “congestive
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for more than week,” she wrote to White. Unable at times to breathe lying down, she had
spent the nights in her attic room sitting up, growing slightly panicky at the thought of
actually suffocating. “I began to fear [ should never sleep again.” she reported to the
Whites.'®¢ The stovepipe for the coal and wood-burning stove on the first floor also
passed through her room, and periodically leaked both smoke and gas into her tiny
apartment, further irritating her lungs. Never one to complain about hardship, especially
to those whom she considered were doing her a great favor by letting her live with them,
Hannah had apparently not reported either her declining health or the debilitated
stovepipe to the Thompsons until her circumstances were almost beyond hope. “‘I
therefore resigned myself into the hands of God for life or death,” she noted in an
unusually shaky hand, “entreating him to spare me if he had any further need of me in his
vineyard; otherwise, I had no wish to live.”'¥’

The woman who had once reported that ever since childhood she had reflected on
“the vast importance of being ready for death” was now looking directly at it.'®® “To be
ready at a moment’s notice to give up life in full hope of a glorious immortality” had once

189

been the very definition of religion to her young heart.'® Now she regretted that her

imminent end would abbreviate a career of holy accomplishments:

heart failure.”
'%Hannah More to James White, 20 February, 1868, EGW.
®¥7Tbid.
'8Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW.
¥Ibid.
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Life is no account to me, so far as its pleasures are concerned. All its
riches, its honors, are nothing compared with usefulness. I do not crave them;
they cannot satisfy or fill the aching void which unperformed duty leaves to me. I
would not live uselessly, to be a mere blot or blank in life. And though it seems a
martyr’s death to die thus, I am resigned, if that is God’s will.'°
Resignation—either of the professional kind or the spiritual variety—had never been
Hannah’s strong suit. Quitting was what cowards did: her call had always been to
“endure hardship as a good soldier of Jesus Christ.”'*! Now the imperative to usefulness
seemed contradicted by the new task God had given her, and she struggled to adjust her
thinking to the condition she had blithely maintained for years that she actually
welcomed. Two years before, in one of her last letters from Africa, she had confidently
asserted that “whenever God has done serving himself with me, I shall joy to go.”'® Now
as she copied out for James White the classic devotional verses that were supposed to
underscore her acceptance of God’s will-Puritan Richard Baxter’s hymn “It Belongs Not
to My Care”—she actually wrote:
Lord, it belongs to my care,
Whether I die or live.
If life be long, I will be glad
That I may long obey;
If short, yet why should I be sad?
This world must pass away.

The alteration from Baxter’s original was undoubtedly accidental, and yet still full of

meaning. It did matter to Hannah, and truly more than she felt she was allowed to say,

'"Hannah More to James White, 20 February, 1868, EGW.

"'Hannah More to [?], in Advent Review and Sabbath Herald 27, no.11 (13
February, 1866): 86.

%bid.
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whether she died or lived. Rhapsodize as she might about an eternal abode “where we
may reap our reward, and rest from our labor,” there is little evidence that Hannah was
truly looking forward to such an apparently listless and inactive place.'”® Even in etemnity,
she “would not live uselessly, to be a mere blot or blank in life.”'*

Her last lines written to James White—as always, in a postscript, the very symbol
of unfinished business—underscored how much she still wished to hang on to her life and
new possibilities. “If you know of any way by which I can reach you sooner,” she
pleaded with White, “please inform me.”'*

The dreadful comedy of missed opportunities would never end in laughter:
Hannah More was almost certainly gone before her final letter ever reached the Whites in
Battle Creek. Six days after she filled so many small sheets of paper with her last
thoughts, her health deteriorated noticeably. “For the last four days, she suffered night
and day, very greatly,” George Thompson noted.'*®

Often prayed for deliverance. Repeated very many passages of Scripture,
expressive of strong faith, & submission—Often exclaimed “God is good”—*“Tho

He slay me” &c. And near her last, said “Into Thy hands I commit my spirit, for

time & Eternity”---Seemed to have a vision of her Mother asking the Savior to

release, & bring her home to[ ], indicated by the expression, repeated, “Please
let my daughter come home’—."*’

%1bid.

'%*Hannah More to James White, 20 February, 1868, EGW.
195Tbid.

1%George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March,
1868): 236.

"George Thompson to George Whipple, 4 March, 1868, AMA.
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On Monday afternoon, March 2, about 1:30 p.m., Hannah finally acquiesced to her own
demise. By then, as Thompson noted to her AMA contact George Whipple, she was
“willing ready, anxious to die—even here, in this out of the way place.”'”® She was under
the care of a frontier doctor in her final hours, and may have actually breathed her last in a
small infirmary that seems to have been operating in the town at the time.'**

To the editorial staff at the Review and Herald in Battle Creek, Thompson
elaborated only slightly more on Hannah'’s last moments:

She had her senses, and was not only willing, but anxious, to die, and go
home: often prayed for this, with submission to the divine will; often exclaimed,

“Let me go. Do not cling to me. Do not prolong my sufferings. O Lord, how

long ere thou wilt come, and take me to thyself?2%

“She finally died very easily,” Thompson concluded about a woman for whom
almost nothing in life had come easily. Even in his obvious grief, the man who knew her
better than almost any other person could not resist a final grin at the strong and stern
character he had learned to value. By his account, “for the last /% hour [she] looked more
smiling, & pleasant than in life.”?"!

Hannah’s funeral was held on Tuesday, March 3, with her longtime friend

delivering the sermon based on a text from the apostle Paul, “Having a desire to depart,

%¥[bid.
% eelenau County Death Records, 1: 2.

2George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March,
1868): 236.

21George Thompson to George Whipple, 4 March, 1868, AMA.
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and be with Christ, which is far better.”?* Thompson recorded that “a large crowd” made
up of “all classes,” “Protestants and Catholics,” came to the service. Hannah was
“decently buried” in the Concord burying ground on the east side of what was then known
as Carp Lake, a large lake in Leland that left only a thin strip of bluff and beachfront
between it and Lake Michigan.

When he wrote to the Review and Herald to let Hannah’s Adventist friends know
of her death, Thompson hinted broadly that he expected that they might want to come
after the winter and remove her body for re-interment in Battle Creek. Hannah’s remains
“await the resurrection morn,” he wrote, “(unless her friends should wish to come and get
her body before).”?* With that thought in mind, Thompson apparently persuaded
William Porter, a key member of the emerging Congregational Church in Leland to
donate land in the Concord Burying Ground for what would probably be a temporary
gravesite.”® Indeed, though unequivocal cemetery records are not available, the site
evidence strongly suggests that Hannah was interred in the Porter family plot, and in all
probability lies today in a central spot behind the marker—separating Porter and his

wife 2%

2%2philippians 1:23, KJV.

2%George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March,
1868): 236.

2%The cemetery itself was on land donated from a larger tract owned by John
Porter, relative of William.

25The author and his wife became the first Seventh-day Adventists to see Hannah
More’s gravesite since her death during a February, 1990 visit to Leland to learn more
about her final days. C. Mervyn Maxwell, Ph.D., longtime professor of church history at

432



The marker that George Thompson arranged to have placed on the grave was as
straightforward as the woman buried beneath it:
In memory of
HANNAH MORE,
Missionary to Africa,
AGED 59 years
and 3 months.

To be with Christ
is far better. Phil. 1.23.%%

Soldiers Die and Fade Away

No one word could adequately sum up the welter of emotions experienced by
Ellen and James White in mid-March when they received the news of Hannah’s death in
Leland, though perhaps “livid” or “furious” come close. In the final tally, Ellen White,
whose published “Testimonies” had a formative influence on the young denomination,
spent thousands of words detailing the mistakes her fellow believers had made in turning
Hannah away on her visit to Battle Creek and in failing to send for her while the Whites
were in the Northeast. For a woman given to direct, candid speech and to unblinking

critiques of the mistakes made by her fellow religionists, the language Ellen White used

the Seventh-day Adventist Theological Seminary at Andrews University, had searched for
the grave for twenty years, by his account, but without success. An old map in the
Leelenau County Sheriff’s department suggested that the “Protestant Cemetery” on the
east side of Carp Lake matched Thompson’s description of the Concord Burying Ground
in 1867. On the west-facing hillside that looks down on Lake Michigan, Hannah’s
marker was found, leaning up against the back of the Porter family monument, but
apparently still marking the actual site of her interment.

26Back in Union, Connecticut, the Moore family added a marker in the cemetery
behind the Union Congregational Church to the family plot. It reads: “Hannah Moore,
for nearly 20 years a Missionary, died at Leland, Michigan, March 2, 1868, Aged 59
years. To depart and be with Christ which is far better.”
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in describing the shabby treatment of Hannah remains some of the strongest she ever
published.

“This thing was not done in a corner,” she charged in a May, 1868, 5000-word
rebuke that went by the innocuous name of “Testimony no. 12.” Summoning the Biblical
language describing the murder of Abel, righteous son of Adam and Eve, by his brother
Cain, she wrote:

She being dead yet speaketh. . . . She might have been a blessing to any
Sabbathkeeping family who could appreciate her worth, but she sleeps. Our
brethren at Battle Creek and in this vicinity could have made more than a
welcome home for Jesus, in the person of this godly woman. But that opportunity
is past. It was not convenient. They were not acquainted with her. She was
advanced in years and might be a burden. Feelings of this kind barred her from the
homes of the professed friends of Jesus, who are looking for His near advent, and
drove her away from those she loved, to those who opposed her faith, to northern
Michigan, in the cold of winter, to be chilled to death. She died a martyr to the
selfishness and covetousness of professed commandment keepers.

Providence has administered, in this case, a terrible rebuke for the conduct
of those who did not take this stranger in. She was not really a stranger. By
reputation she was known, and yet she was not taken in. Many will feel sad as
they think of Sister More as she stood in Battle Creek, begging a home there with
the people of her choice. And as they, in imagination, follow her to Chicago, to
borrow money to meet the expenses of the journey to her final resting place,--and
when they think of that grave in Leelenaw County, where rests this precious
outcast,--God pity those who are guilty in her case.””’

It was all the more galling to Ellen White that the Battle Creek church had twice
had the opportunity to assist Hannah and had twice declined. After Hannah’s initial visit
in July, Ellen White had urged the large Battle Creek congregation in October to redeem
their earlier mistake by raising the funds for Hannah’s return. They could forego their

private music lessons, sittings at photographic studios, and attendance at public

Y7Ellen G. White, Testimonies, 1: 674-675.
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amusements if need be to prepare their hearts and increase their generosity. “My soul was
stirred with a sense of the wrong that had been done Jesus, in the person of Sister More,”
she continued:

And yet, notwithstanding the matter was made public, followed by the
great and good work in the church at Battle Creek, no effort was made by that
church to redeem the past by bringing Sister More back. And one, a wife of one of
our ministers, stated afterward: "I do not see the need of Brother and Sister
White's making such a fuss about Sister More. I think they do not understand the
case." True, we did not understand the case. It is much worse than we then
supposed. If we had understood it, we would never have left Battle Creek till we
had fully set before that church the sin of suffering her to leave them as she did,
and measures had been taken to call her back.”®

Church leaders, especially including the White’s former neighbor and good friend, John
Loughborough, president of the Michigan Conference, bore a special responsibility for
the tragedy that had occurred in “the case of Sister Hannah More.” “If they go wrong,”
Ellen White warned, “all is wrong. The greater the responsibility, the greater the ruin in
the case of unfaithfulness. If leading brethren do not faithfully perform their duty, those
who are led will not do theirs.”2”

By the time “Testimony no. 12" was published, some of the inhospitable members
at Battle Creek addressed in it must have guessed its contents and were apparently on the
defensive. Rumors of some kind of self-interest on the part of the Whites in Hannah’s
relocation were circulating through the Battle Creek congregation, and Ellen White took

the opportunity of her published jeremiad to address the whisperers:

But why should we feel interested in this sister, more than others? What

2%Ibid., 677.
*Ibid., 678.
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did we want of this worn-out missionary? She could not do our housework, and
we had but one child at home for her to teach. And, certainly, much could not be
expected of one worn as she was, who had nearly reached three-score years. We
had no use for her, in particular, only to bring the blessing of God into our
house.?"

Though the specific actions that had resulted in Hannah’s exclusion and death had
occurred in Battle Creek, “the case of Sister Hannah More” was heaven’s way of getting
the attention of all Seventh-day Adventists, wherever they lived, Ellen White maintained.
“These things do not belong alone to Battle Creek,” she urged. “I am grieved at the
selfishness among professed Sabbathkeepers everywhere.””!! Those who comforted
themselves with the assurance that they would have done differently if given the chance
to assist Hannah would do well to look at how they were treating equally needy and
worthy persons right where they lived:

I hope you will never have to suffer the stings of conscience which some
must feel who were so interested in their own affairs as to be unwilling to bear
any responsibility in her case. May God pity those who are so afraid of deception
as to neglect a worthy, self-sacrificing servant of Christ. The remark was made as
an excuse for this neglect: We have been bitten so many times that we are afraid
of strangers. Did our Lord and His disciples instruct us to be very cautious and not
entertain strangers, lest we should possibly make some mistake and get bitten by
having the trouble of caring for an unworthy person?

Paul exhorts the Hebrews: "Let brotherly love continue." Do not flatter
yourselves that there is a time when this exhortation will not be needed; when
brotherly love may cease. He continues: "Be not forgetful to entertain strangers:
for thereby some have entertained angels unawares." Please read Matthew 25:31
and onward. Read it, brethren, the next time you take the Bible at your morning or
evening family devotions. The good works performed by those who are to be
welcomed to the kingdom were done to Christ in the person of His suffering
people. Those who had done these good works did not see that they had done
anything for Christ. They had done no more than their duty to suffering humanity.

2Ibid., 675-676.
2bid., 680.
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Those on the left hand could not see that they had abused Christ in neglecting the

wants of His people. But they had neglected to do for Jesus in the person of His

saints, and for this neglect they were to go away into everlasting punishment. And

one definite point of their neglect is thus stated: "I was a stranger, and ye took Me

not in.?'2

The image of Hannah More as the wandering stranger divinely sent to test the
compassion of the church was even more apt than Ellen White likely knew. For thirty
years, a central tenet of Hannah'’s self-understanding had been her role as the “stranger”
who was fated by Providence to always be on the outside of the community because of
her divinely-mandated role. Her acceptance letter to the ABCFM in October, 1840 had
included her acceptance of the uncomfortable role: “I can say with the appostle [sic], that
I count not my life dear to myself, but feel willing to become a stranger in a strange
land.”?"® Her letters to family members and friends had consistently underscored her
sense that she had no place she could truly call “home,” owing to the criticisms of family
who maintained that she had unwisely spent her life in mission work.?'* When her home
at the Kaw Mendi had been destroyed by the precipitous actions of her colleagues, she
had reminded Lewis Tappan of the cyclical nature of her wanderings: “Again I am a

homeless stranger in a strange land.”?"* She had bitterly reminded David and Martha Lee

that their action had left her “a houseless homeless stranger with not a relative this side

221pid., 679-680.

2BHannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton).
2Hannah More to her Nephew and Nieces, 24 December, 1849, BACK.
2"Hannah More to Lewis Tappan, 26 February, 1856, AMA.
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the broad Ocean.”*'¢

Ellen White’s association of Hannah with the figure of Jesus as the unknown
stranger testing the caring of His followers quickly became the only thing that most
members of the young denomination knew of her story.2!” There is little reason to believe
that any Seventh-day Adventists, including James and Ellen White, had anything like a
full appreciation of the complex, opinionated, and highly experienced woman of whom
they had been reading in the Review and Herald. No published Adventist reference from
the nineteenth century demonstrates any awareness of her educational background or her
years of work among the Cherokee and Choctaw. Neither do the references made to her
story by Stephen Haskell, the Whites, or any other Adventist leader of the era exhibit any
understanding of her ties to persons such as Rufus Anderson, David Greene, Samuel
Worcester, John Ross, Lewis Tappan, and George Whipple. Hannah More was to most
Seventh-day Adventists who knew of her story at the time a figure of pathos, not of
strength, a woman to be pitied more than to be admired. She was the object lesson about
the need for hospitality, the warning about inwardness and self-absorption. Those
elements of her life narrative that did not fit the storytelling mold-her self-understanding
as one “consecrated to God from the womb;” a female called to preach; a combative and
opinionated advocate for Native Americans, African-Americans, and Africans—were

pruned away in a collective act of historical reductionism that preferred associating one

218Hannah More to David C. Lee and Martha Lee, 20 May, 1856, AMA.

?"The only published monograph about Hannah More, a brief 1979 fictionalized
volume designed for children, even took the phrase “I was a stranger” as its title.
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person with one easily-remembered lesson. She was, in the end of it all, “that woman
who got turned away in Battle Creek,” a reason for the young denomination to do some
self-examination and renew its pledge to do better the next time around.?'® In the ultimate
and ironic reconstruction, this powerful, well-educated, highly-traveled and vastly-
experienced public woman became a weak and pitiable figure, draped in melancholy and
dolor, a person whose story might cause the reader to “shed a tear or two at the treatment
she received.”?'”

It must be said that Ellen White, alone among Seventh-day Adventist leaders,
seemed to have a more ample understanding of what the denomination could have learned
from the long-experienced reformer and missionary. White continued to refer to
Hannah'’s story in her writings through most of the following decade, and in terms that
underscored the dimensions of the church’s loss:

Here was a woman whose resources of knowledge and genuine experience
in the mysteries of godliness exceeded those of any one residing at Battle Creek,
and whose manner of address to the youth and children was pleasing, instructive,
and salutary. She was not harsh, but correct and sympathetic, and would have

proved one of the most useful laborers in the field, to fill positions as an instructor
of the youth, and an intelligent useful companion and counselor to mothers. She

28Two years after Hannah’s death, a wide-ranging defense of the integrity of
James and Ellen White was published by longtime White associate Uriah Smith. In it,
Smith included a specific defense of the White’s involvement with Hannah More written
by John Nevins Andrews and J. H. Waggoner, both of whom had been very involved in
the early years of the Review and Herald. Because the criticism made the treatment of
Hannah More an occasion to indict both the Whites and the Battle Creek congregation,
Andrews and Waggoner carefully detailed the sequence of trips and financial
circumstances that had prevented the Whites from meeting up with Hannah.[Uriah Smith,
A Defense of Elder James White and wife, 82-87.

219 Advertisement for I Was a Stranger, Adventist Review 156, no. 37 (13
September, 1979): 18.
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could reach hearts by her earnest matter-of-fact presentation of incidents in her
religious life which she had devoted to the service of her Redeemer . . . . Talents
and help the Lord offered to his people, but they were rich and increased with
goods, and had need of nothing. They turned from, and rejected a most precious
blessing of which they will yet feel the need.?®

Whether the Seventh-day Adventist Church ever felt the need of the insights and
experience it could have had in Hannah More is debatable, though there is little doubt that
Ellen White herself continued to feel just such a deficit. More than six years after
Hannah’s death, and just months after the denomination had sent its first “official”
(employed and sponsored) missionary to Europe, Ellen White penned this lament for her
weekly column in the Review and Herald:

Our sleepy and unconsecrated condition has lost to us precious
opportunities which God has sent to us in the persons of those who were qualified
to help us in our present need. Oh! how much we need our Hannah More to aid us
at this time in reaching those of other nations. Her extensive knowledge of
missionary fields would give us access to those of other tongues that now we
cannot approach. God brought this gift among us to meet our present emergency,
but we prized not the gift, and he took her from us. She is at rest from her labors,
but her self-denying works follow her. It is to be deplored that our missionary
work should be retarded for the want of knowledge how to gain access to the
different nations and localities in the great harvest field.**’

After 1874, relatively little seems to have been said in any publications, Adventist
or otherwise, about Hannah More. Stephen Haskell continued to at least briefly refer to
her story in reminiscences as late as 1921, usually in almost hagiographic language,

crediting her for having launched Adventist witness to Australia through her colleague

Dickinson and to Africa through literature she distributed along the western coast of the

20F]len G. White, Testimonies, 2: 141.

2'Ellen G. White, “Tithes and Offerings,” Advent Review and Sabbath Herald 44,
no. 25 (15 December, 1874): 194-195.
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continent.””* Her life earned her a major paragraph in an 1877 history of her hometown,
in which she was described as “a woman of great ability, and of a noble and devoted
Christian character.”?® She was also briefly identified in a volume about missionaries of
various denominations who had emerged from her home region of northeastern
Connecticut.??* The Seventh-day Adventist Encyclopedia , a one-volume reference work,
devoted a very brief article to her in its 1966, 1976, and 1996 editions.””> Most references
contained several inaccuracies, often associating her with a different mission agency than
the ones for which she worked, or conflating her two tours in Africa into one.

In the 1970s and ‘80s, a brief upsurge of interest in Hannah More’s story in the
small Seventh-day Adventist publishing world coincided with the publication of Susan
Davis’ fictionalized history for children of Hannah’s last years, and the release of an LP

album, “In the Case of Sister Hannah More,” which included both traditional American

223tephen N. Haskell, “Tract and Missionary Work,” Advent Review and Sabbath
Herald 41, no. 1 (17 December, 1872): 8; Stephen N. Haskell in The General Conference
Bulletin Thirty-Fourth Session Haskell 4, Extrano. 11 (15 April, 1901): 233; Stephen
Haskell, “How the Message Went to Africa,” Advent Review and Sabbath Herald 98, no.
9 (3 March, 1921): 5.

?2Charles Hammond and Harvey M. Lawson, The History of Union, Conn. (New
Haven, Conn.: Press of Price, Lee & Adkins, 1893), 175.

2%Mrs. James M. Talcott, The Missionaries of Tolland County: A Paper Read at
the Annual Meeting of the Woman's Missionary Societies of Tolland County, held at
Andover, Conn., Oct. 25, 1882 (Rockville, Conn.: Journal Steam Printing Office, 1883),
7-8.

25Gee, for instance, “More, Hannah,” Seventh-day Adventist Encyclopedia
(Washington, D.C.: Review and Herald Publishing Association, 1966), 825.
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folk music and several original songs that purported to tell her sad story.””® Neither had
any significant shelf life, and are difficult to locate today. As noted earlier, a January,
1998 article in the Adventist Review (as the Review and Herald is now known), provided
the first published account of the range and trajectory of her remarkable life.?” Virtually
all other references to her are of the footnote kind, in which her difficult story is briefly
explained to help understand the significance of some other story perceived to be more
important.

An important exception is the brief but useful discussion offered by Ellen White
biographer (and grandson) Arthur L. White, in his six-volume history of the church’s co-
founder. He specifically links the May, 1868 organization of the denomination’s first
mutual aid society—the Seventh-day Adventist Benevolent Association—to the story of
Hannah’s recent death in northern Michigan, noting that Ellen White’s strongly-worded
“Testimony” had helped to prepare the ground. When the delegates to the church’s
annual governing conference met in Battle Creek on May 13, 1868,

An association was formed during the session of the General Conference,
having for its object the relief of widows and orphans, and of such other persons
who may be worthy of assistance . . . . To raise this means, it is decided to fix the

payment of the sum of $10 as a condition of membership, and besides this, to ask
donations from all who approve the object of the society.?®

25Qusan Davis, I Was a Stranger : The Story of Jesus in the Person of Hannah
More (Mountain View, Calif. : Pacific Press Pub. Association, 1979).

227Bi1]1 Knott, “A Winter’s Tale,” Adventist Review 175, no. 4 (22 January, 1998):
8-13,

28] N. Andrews, James White, Seneca H. King, Advent Review and Sabbath
Herald 31, no. 23 (26 May, 1868): 360.
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From this first mutual aid society, occasioned by Hannah’s tragic story, emerged a
succession of humanitarian organizations in the wider church through which members
attempted to provide for those in financial or physical need. It would be of at least
modest consolation to Hannah that her story helped to launch the denomination’s massive
international humanitarian effort, now known as the Adventist Development and Relief
Agency (ADRA), which annually distributes more than one hundred million dollars’
worth of food, medicine and clothing in 120 countries collected from national
governments, corporations, and private individuals.??

Of interest to this study is the fact that Hannah More is almost invariably
“remembered” by white laypersons in the folk history of the Seventh-day Adventist
Church as African-American, though there is no evidence from family genealogy or
photographic record of anything other than Caucasian background.”® In the cultural
memory of the group, her tragic story has been made to hinge on race, which for some
probably seems a more plausible explanation for why an individual might be excluded by
those with whom she wished to associate. Stories of that kind have happened within the
living memory of many contemporary members of the church. One of the oldest tales of
rejection told in the church has thus morphed in their memories into yet another

illustration of its continuing racial tensions. Many no doubt find it easier to imagine her

rejection at Battle Creek by fellow believers as a function of race, rather than as stemming

2%«ADRA: Adventist Development and Relief Agency,” INTERNET:
http://www.adventist.org/mission_and_service/adra.html.en

2%Dozens of conversations with Adventist laypersons during the last decade have
included this curious but unfounded “memory.”
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from the selfishness and self-absorption so roundly criticized by Ellen White, whom the

majority of Seventh-day Adventists continue to regard as a “messenger of the Lord.”
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Conclusion

It is a story in which the leavings predominate. The record, sometimes
fragmentary and sometimes full, of nearly six decades of Hannah More’s life may be
viewed through many lenses, each of them helpful, each of them important, but each of
them partial. The familiar categories of historical investigation—gender, race, family
history, educational advantages, economic status, social and cultural influences, political
views, and religious beliefs—each provide an optical angle from which to “see” a life, and
all have been employed in this reconstruction of her story.

It matters, and it matters greatly, that the life surveyed in this dissertation was a
female life, that it began in the lower-middle class environs of a white farm family in
northeastern Connecticut, and that its arc was coincident with that of other, better-known
nineteenth century lives such as Abraham Lincoln and Black Kettle. The significance of
the cultural and religious traditions that helped to shape Hannah More also cannot be
overestimated: their power may be felt in her both her prejudices and her professions to
the very end of her fifty-nine years.

The uniqueness of her mature career journeys—to Indian Territory, to the American
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South, to West Africa (twice), through Oberlin and Kentucky to Battle Creek and final
obscurity—mark her as an exceptionally well-traveled person in an era when most
individuals, and especially women, still rarely ventured more than one hundred miles
from the place of their birth. The relative weakness of her family ties—she neither sought
a home with her parents, nor married and “settled down” as did ninety percent of her
female peers in New England—and her continuing attempts to create close and affectionate
communities among the dispossessed for whom she labored identify Hannah More as
unusual in any age, and especially in nineteenth century America.' Her fiercely
independent spirit and the record of her many conflicts with peers and colleagues through
the decades point to an essentially restless personality for whom the constraints of
“polite” society frequently proved intolerable.

Thus it is that leavings predominate in Hannah’s story, and by their sequence and
succession chart the trajectory of this reformer’s life. For the reforming life has always a
generous amount of leaving in it: indeed, such a life gains its meaning and its power not
only by the goals toward which it tends but also by the willingness, even the alacrity, to
leave old alliances, relationships, beliefs, and practices behind. It is enough, and
historically significant, to have left “home”—economically, politically, or spirituélly—even
if one is not yet sure of either a temporary or a final destination. What can be seen by a
backward glance over the ship’s rail or from the rear of the caboose are features one has
decided to live without, or at least apart from. Some thing, some relationship, some

tradition, has been turned away from, and no longer exercises its previous sway in the

"Nancy F. Cott, The Bonds of Womanhood, 14.
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life.

The leavings of Hannah More’s life that come initially to mind are the obvious
and physical kind. As a teenager, she left the farm on which she was raised to labor in a
nearby factory, boarding out, perhaps with her sisters, while trying to earn money for
further education. As a young adult, she twice left her comfortable routine of teaching
common schools to enroll in nearby academies at great personal sacrifice and through her
own back-breaking labor. At thirty-one, she who had never been more than fifty miles
from home traveled 1500 miles by steamer, river boat, carriage and horseback to work
among a Native population about which she had only vaguely-formed ideas and warm
sentiments.

The leavings of her professional career, in which she was essentially
fired—twice-by the ABCFM, once more by the AMA, and ultimately by several
orphanages and asylums on the West Africa coast, point to an obdurate and opinionated
personality often associated with the reforming life. Hannah’s unwillingness to
compromise to avoid conflict, and even to reconcile after it occurred, underscores the
value she placed on her life commitments. Given the choice, she would rather be alone,
unemployed, and “right” vis-a-vis her principles than welcomed and accepted for
rounding the edges to accommodate the wishes of others. In the ethos of her Yankee
heritage, “community” and “fellowship” were usually only possible among the like-
minded or those who shared essentially similar commitments. Her brand of the reforming
temperament had little room for philosophical or intellectual diversity, and placed no

great value on holding apparently contradictory thoughts in speculative tension.
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The leavings that marked her political and spiritual sensibilities, however, most
fully identify her as a genuine reformer in an age when many others claimed and deserved
the title. As noted in this dissertation, politics and faith were virtually inseparable for
Hannah, and for others who similarly believed that the Christian Bible and
Congregational polity provided the vital roadmap for society’s progress toward the
kingdom of God. But it is Hannah’s unusual and oft-repeated ability to move beyond the
constraints of her political and religious culture-to seek out and form lasting and altruistic
bonds with those who had been dispossessed or abused by the majority culture from
which she had come—that best illustrates the contention of this dissertation that she rightly
belongs among the Grimkés, Tappans, Douglasses and Garrisons, even though much less
well known than they.

The leading men and women of mid-nineteenth century America’s Reform era
have been discussed, analyzed, lionized and criticized for 150 years, but their
accomplishments and the important changes they helped to effect in American society
were in large part dependent on the unflagging efforts of hundreds, even thousands, of
men and women like Hannah More. Lyman Beecher might eloquently advance his
famous “Plea for the West,” but it was usually laypersons who actually went to the West
to scrub lice from the heads of Native American children, model the Protestant work
ethic, and save frontier souls for the Christian heaven. A dozen editorials in anti-slavery
journals might warm the hearts of the already-convinced in New York City or Boston, but
few praised the agency and courage of those actually freed from slavery as convincingly

as Hannah did in her unique record of the Amistad affair. As with any empire and any
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army, those who were celebrated as the generals of the Benevolent Empire did not
accomplish everything by themselves. Ten thousand—perhaps a hundred thousand—foot
soldiers like Hannah More made progress possible, expanded into new territory, and
solidified reform gains.

It is nothing short of remarkable that a young Caucasian woman whose world was
expected to be contained within a one hundred-mile radius of her birthplace could so
successfully extricate herself from the politics of her heritage that she came to be
perceived by dispossessed Native Americans and Africans as a champion for their
interests and an advocate for their causes. This is the essential “re-forming” act, in which
the individual first deconstructs and then reassembles the house of inherited opinion into
a structure compatible with her own principled life commitments. All other reforms,
whether personal, communal, or societal, flow from this moment.

For Hannah, this “re-forming” moment was also probably synonymous with her
perception of a profound divine call to public ministry that she indicates was received in
her childhood or youth. It may also explain why she regularly associates her own story
with that of towering Biblical figures who exercised prophetic or even messianic
authority. The vocational call to preach, so long resisted, but finally allowed full
expression during her tenure at Kaw Mendj, illustrated to her that God Himself had
moved outside the boundaries of religious convention to select a woman for this special
gifting. By the call of God, Hannah herself—and the expectations society could rightfully
have of her-had been “re-formed.” The woman who believed through long decades of

silence that she had been divinely identified for an activist role could thus more rapidly
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transcend her conservative political and religious heritage when a new environment and
the needs of a new population presented her with the opportunity.

Placing Hannah More among the familiar categories of persons bound up with the
history of America’s Reform era is no easy task: a number of possible roles present
themselves. Each of these roles has much to recommend it as a primary way of
understanding her life, a kind of historical “top billing” that organizes the rest of her
experience.

A primary role for Hannah More suggested from this dissertation’s presentation of
her life is one that envisions her as living out, perhaps naively, the political sensibilities
and programs associated with the anti-Democrat agenda of her conservative
Congregationalist faith, a soldier for a kingdom essentially Whig and Republican. There
is much to recommend about this identification, for Hannah was unquestionably the child
and the woman of her region and her faith. The sheer volume and frequency of her
exposure to the sentiments of New England Whiggery, especially including its vehement
denunciations of the Jackson-Van Buren administrations for their Indian Removal
policies, could not have failed to deeply influence her. It is thus no accident that the first
political cause with which she connects and the one to which she devotes the first portion
of her missionary career is Indian Removal. Although there is no record of her
attendance at anti-Removal rallies or of her signing anti-Removal petitions, she is
profoundly convinced that the Democratic program of removing the Five Civilized Tribes
is both misguided and evil.

Hannah’s movement through the decade of the 1840s to a position she d'eﬁnes as
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completely abolitionist also neatly matches the trajectory of the abolitionist movement in
her home region and among Congregationalists generally. The passing years bring a
growing vehemence to her denunciations of the “peculiar institution,” especially as she
witnesses its deleterious effects on another abused people group. By the time of her
AMA employment in 1850, she is ripe for the agenda of the Free Soil movement, with its
call for government restriction of the growth of slavery and the ultimate abolition of the
institution. A decade later, she has moved beyond Abraham Lincoln, the recently-elected
Republican president, in her insistence on the full social and spiritual equality of all
persons, white, black, and red. Lincoln’s Kentucky roots are troubling to Hannah, as is
his statement that he does not believe African-Americans competent to hold public
office.? Finally, of course, Hannah affiliates with the nascent Seventh-day Advéntist
denomination, known to be fiercely abolitionist in its agenda and Republican in its
politics.

The designation of Hannah as naive political operative rings true even though
there is a virtual absence of political calculus in her writings. As highlighted in Chapter
One, Hannah'’s faith and her politics were inseparable to her, and the latter proceeded
from the former in a direct and unblinking chain of connection. Democratic policies that
initiated the removal of Native Americans from their ancestral homes were, in her
account, offensive to the foundational principles of the republic, to God, and thus to her.
Though she did not apparently join her many New England peers in seeking recourse

through the ballot box, in petitions and memorials to Congress, or in the crafting of

?Hannah More to George Whipple, 10 December, 1860, AMA.
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legislative remedies, she was as determined as any of them to actually change the politics
“on the ground.” The evil that had been done to Native Americans had been personally
experienced by them, and could only be undone through personal agency. In her most
succinct reason for leaving her home region and traveling 1500 miles to Indian Territory,
she specifically described her purpose as “to cancel the wrongs done them,” apparently
through a life of atoning compassion and service. While these were not the methods of
her New England neighbors, nor even those of the reverend fathers of the ABCFM and
the AMA, they proceeded from similar political sensibilities. Where other Whig
Congregationalists reached for the pen, the newspaper, or the ballot box, she reached for
the blanket or the bar of soap—not as a rejection of their methods, but as a more practical
application of the ideology they shared. Her lifelong lack of curiosity about either
professional politicians or their work was almost certainly occasioned by the fact that she
spent almost all of her adult career far from the centers where they could influence
events—in Indian Territory, in frontier or newly-settled communities, or in Africa. She
sought remedies for the social distress she encountered through personal effort and
communal tasking.

Another primary role for Hannah More is that of “come-outer” (in the parlance of
mid-century reform), by which is usually signified a person of radical religious
sensibilities whose pursuit of personal perfection caused him or her to abandon most
religious institutions and organizations because of their compromises with “the world.”
Significant elements of Hannah’s personality, career path, and evolving spiritual

commitments point in this direction.
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The succession of “leavings” already referred to, particularly those that painfully
took her out of the orbit of the Congregationalist-dominated ABCFM and two of its
mission stations, her unhappy departure from the employment of the AMA after the
debacle at Kaw Mendi, and her ultimate departure from Calvinist faith for the decidedly
“remnant” sensibilities of the infant Seventh-day Adventist denomination, suggest a
person who in practice if not chosen ideology ended up “coming out” of almost every
organization with which she had ever affiliated. That the latter group specifically framed
its appeal in “come-outer” language makes the identification even more tempting: a key
element of Adventist preaching in the 1850s and ‘60s was the requirement for all who
were truly following Jesus to “Come out of her, my people,”—her” being the churches of
Rome and “apostate Protestantism” that Adventists believed had been symbolically
identified in the Book of Revelation under the figure of the mystic whore of “Babylon.””

Another feature of Hannah’s story that would appear to point toward an identity as
a “come-outer” is her embrace of exuberant charismatic practices in public worship,
especially late in her missionary career. Her active participation with George Thompson
in the “Pentecostal seasons” at Kaw Mendi over many months, accompanied by a
personal theological transition toward Oberlin perfectionism, suggests a woman for
whom even Finney’s “new measures” may have seemed tepid and conservative.
“Pentecostal” practices of the kind in which she led out at Kaw Mendi were the hallmarks
of those classically identified as “come-outers” in rural and northern New England, for

their rejection of all things “Babylonian” included the rejection of most elements of

3Revelation 18:4, KJV.
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decorous and dignified public worship.

Yet another feature contributing to the identification of Hannah More as a “come-
outer” is the strong expression of female spiritual leadership seen in both her private
statements and her public actions in the early and middle years of her career. Her 1856
letter to the AMA leadership during the mission house crisis surely provides a vital
interpretive key to both her personality and her career path. The “monster within” had
finally eaten away the last vestiges of her concern that she should be viewed as a
“retiring” female in the culturally-expected manner: she had “come out” to be seen for the
resolute and gifted spiritual leader she had always perceived herself to be. While most
“come-outers” did not grant women formal spiritual leadership opportunities, the
charismatic expression that they prized frequently allowed females at least temporary and
ecstatic preaching authority. Hannah candidly acknowledges that she had participated to
at least some degree in such experiences for at least twenty-five years.

Even her continuing focus on mistreated groups of persons—Native Americans,
African-American slaves, Africans—aids in the identification of Hannah as a “come-
outer,” though it must be noted that not all others of the same general type exhibited
similar sympathies and concern. The true “come-outer” was, in the end of it all, not
negative toward all community, but chiefly toward powerful, majority communities
whose social weight and influence seemed oppressive, or that appeared to restrict
independent thought or action. The search for the new (and probably idealized)
community drove the “come-outers’” critique of existing institutions and made them

distrustful of any organization that accumulated significant social authority or that rested
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on tradition. Hannah’s difficulties with various powerful communities, especially the
mission “families” and organizations with whom she lived and for whom she worked,
were legendary, and her criticisms of their lukewarmness or inefficiency were very
pointed. Yet still she moved toward-and not away from--the groups of Native American
and African children and parents who were her primary focus. To these groups, by both
her report and theirs, she became an agent of community, a figure around whom they
coalesced, and one in whom they placed considerable trust. Her determination and
success in learning the languages of the host populations with whom she served in both
Indian Territory and Africa points to an essentially positive identification with the
indigenous communities. The very flexibility and sympathy so much called for by her
Caucasian colleagues was much in evidence as she related to Native American and
Africans.

Closely related to the role of “come-outer” yet categorically distinct from it is a
possible identification of Hannah as an “ultraist.” While the label had mostly pejorative
meaning and was most usually applied to the political radicals and revolutionaries of the
antebellum reform era, it also accurately identified those driven by the logic of their
reform commitments to ever more extreme ideological positions. One did not, and could
not, become an “ultra” overnight: there was an implied and typical progression from
moderate reform consciousness to increasingly radical stances as each new step or stage
failed to produce the desired social outcomes. An “anti-slavery man” was not at all the
same thing as an abolitionist, nor even remotely akin to an “immediatist” (Garrisonian)

abolitionist. “Ultraism” (the perceived stance of the Garrisonian) within even single-
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issue reform causes expressed the growing frustration of a segment of those in the
movement with long timetables, compromises, and political rhetoric.

Hannah’s credentials as an “ultraist” are not unassailable, in part because she
rarely employed the political rhetoric and public action of those to whom the term usually
applied. In several key areas of her life, however, the movement from essentially
moderate reform commitment to more intense and even extreme positions (at least as
judged by her society) can be viewed. Her evolution during a twenty-year span from a
person who genteelly objected to slavery (and thus refused employment in a slaveholding
state) to one who denounced it with increasing vehemence in correspondence with her
more tolerant ABCFM employers, to one who actually quit the ABCFM because of its
temporizing, to one who forcefully made the case for the essential racial equality and
civic competence of persons of all races is certainly the trajectory of the ultraist. She both
admired and applauded the Oberlin abolitionists such as her colleague George Thompson
who took violent action and risked imprisonment to free slaves in danger because of the
Fugitive Slave Act.

In the development of her theological outlook, we may also trace an emerging
“ultraism” that caused her to choose an ever-narrowing path. Apparently at home within
the majority Calvinism of her adolescence and young adulthood, she illustrated her
increasingly radical tendencies by her interest and attraction to Millerism during her tenure
at Dwight Mission in the early 1840s. The influence of the Oberlin perfectionism taught
and lived by her mission colleagues in Africa progressively focused her on the part that

she might play in her own salvation through personal faith and righteous behavior, even
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while the optimistic post-millennialism of their outlook seemed at odds with the actual
success of the overall mission effort in Christianizing the heathen. When she encountered
the decidedly more radical new Seventh-day Adventist denomination, with its teaching of
the imminent pre-millennial return of Christ, its attention to commandment-keeping and
charismatic spiritual gifts such as she had experienced in Africa, along with its fiery
abolitionism and ultraist health practices, Hannah found yet another channel for her
spiritual energies and practices. It must be wondered if this or any organization could
long have contained the restless, questing spirit that drove her, however. As Adventism
moved from the edges toward the Evangelical mainstream over the next three decades, she
might well have grown disillusioned with this faith as she had with other positions and
loyalties she once embraced.

Another major marquee role for which Hannah’s experience auditions is that of
emerging female spiritual leader, albeit in an often-suppressed and muted manner that
clearly frustrated her. The record available in her own letters and in the accounts of her
family and colleagues points to a gradually evolving role in spiritual leadership, first as a
Sunday School teacher, then as an exhorter at prayer meetings and in classrooms. She was
for weeks and sometimes months at a time the only preacher at the remote Kaw Mendi
mission in Sierra Leone, and even practiced her skills as a public evangelist among non-
Christian Mendis and Mandingoes in nearby villages. By her own estimate, she had
frequently performed the tasks of spiritual leadership without directly confronting the male
authority system that might have denied her the opportunity.

Although she never achieved anything like the notoriety attaching to such earlier
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figures as Jemima Wilkinson, Ann Lee, Lucretia Mott, or Abigail Roberts, or later in the
same century, Mary Baker Eddy and Ellen Gould White, Hannah More seems to have
shared with each of them a profound and often deeply troubling identification as a person
who felt herself to be divinely commanded to perform a socially unconventional role.
With them she experienced the active opposition of those who could not believe God
would ever place such responsibilities on a female and those who could not abide the
content of their public witness. The frustration of chafing under the constraints of male-
dominated religious and cultural institutions, of listening Sunday by Sunday to male
pedants and pedagogues while the Spirit of God seemed to be richly resonating within
herself as a female, was intense and lasting. While Hannah for the most part remained
publicly deferential to the role accorded the male minister in each locale where she lived
and worked, and received the compliments of several for her probity and piety, she was
filled with private scorn for those whose lives bore little evidence that they had been
communing with the same Spirit.

When opportunities for public spiritual leadership were finally denied her by the
destruction of her mission station and her subsequent return to America, she found her
opportunity to assume the role she had so fully played at Kaw Mendi curtailed by less
familiar surroundings and among those who had not experienced the range of her
homiletic and evangelistic skills.. Her leadership role in Africa had been a function of the
intersection of personal belief and public opportunity that seemed to have never again
achieved such intensity or scope, though there is no evidence that she ever came to doubt

her divinely-mandated role. Her apparent withdrawal from most public witness in the
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years immediately following her return from her first term in Africa should almost
certainly be attributed to the combination of ill health, uncertain employment, and frequent
relocations (Connecticut, Ohio, and Kentucky) that characterized that five-year interval.

Hannah’s embrace of Seventh-day Adventism while in Africa under the tutelage of
Stephen Haskell gave her little opportunity to exercise her leadership skills, even in an
organization increasingly gathered about the ministry of just such a public female spiritual
leader, Ellen Gould White. The opportunities for such a public role that may have been
hers had she and White ever succeeding in meeting and joining forces can only be
speculated about, but there is no doubt that the younger woman had deep and abiding
admiration for the skills and giftedness of her older correspondent. Years after Hannah’s
death, White was still publicly lamenting the great loss the young denomination had
experienced when Hannah died.* Thirty years after Hannah’s death, when another
prominent female leader, Mrs. S. M. 1. Henry, the W.C.T.U national evangelist, converted
to Seventh-day Adventism, White certainly urged a large role for her in the denomination,
including its publishing ventures.” Had Hannah lived, her growing association with White
would have almost certainly have yielded in opportunities to help construct the young
denomination’s mission effort, enjoy a public ministry, and influence the development of
the church’s educational program.

In addition to surveying her primary roles as a Whig Congregationalist, a much-

‘Ellen G. White, “Tithes and Offerings,” Advent Review and Sabbath Herald 44,
no. 25 (15 December, 1874): 194-195.

’See, for instance, Ellen G. White, “The Death of Sister S. M. I. Henry,” Advent
Review and Sabbath Herald 77, no. 14 (3 April, 1900): 216.
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practiced “come-outer,” an ultraist, and an emerging female spiritual leader, it is the
continuing argument of this dissertation that Hannah More should also be understood as a
remarkably vigorous example of the impulse toward multiple reform commitments that
absorbed the energies and interests of so many thousands of lay Evangelicals between
1800 and 1860.

While no responsible scholar would deny that there was considerable overlap
between the various reform movements of the antebellum era, many scholarly treatments
of the these movements suggest by their very structure a partitioning or separation between
the movements that may not have been either apparent to or desirable for those who
actually lived them. We read of temperance, abolitionism, women’s emancipation,
universal male suffrage, and the development of the public schools as though they were
movements whose edges rarely touched on others, and whose adherents were singularly
fixed on the achievement of that one reformist goal. This way of viewing the Reform era,
and the thousands of men and women who devoted their energies to one or more causes in
that era, is chiefly the product of scholarly methodology and preferred analytical style.
Certain reform commitments, however—to temperance, for instance-almost always brought
others in their train. The individual who through personal experience or societal
observation had concluded that alcohol manufacture should be severely restricted or
prohibited altogether had often adopted an overarching perspective on contemporary
society that suggested commitments to other related reform agendas. If alcohol should be
banned because it was destructive of well-ordered society, then should not Sunday mails

also be abolished in the name of the same social good, which certainly required adequate
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respite from its increasingly hectic pace? A view to these kinds of societal betterment
might also suggest a commitment to penal reform as an intentional effort to reduce the
egregious recidivism rates of convicted criminals, in whose crimes alcohol was frequently
implicated.

For thousands of reform-minded lay Evangelicals like Hannah More, their
commitments to the redress of one social evil evoked additional commitments to tackle
even more complex problems. The reformist ideology, if such it may appropriately be
called, was in this sense both progressive and inclusive in its willingness to add still more
involvements to those already pledged. Will Rogers once declared that he had never met a
man he didn’t like, and for reform-minded (and often, perfection-seeking) laypersons like
Hannah More, they never met a reform which they didn’t like, or, at very least, didn’t
seriously consider.

Hannah’s personal list of reform commitments is longer than most, but illustrates
through its own progression the experience of many others. Her own quest for an
education beyond that usually available to young women in her region made her aware of
the great issues of her era, the chief one of which during the 1830s was unquestionably
Indian Removal. Her commitment to “cancel the wrongs” done to Native Americans led
her to a dramatic decision to live among them in Indian Territory and expose herself to
language and customs entirely strange to her. Observing the disastrous effects of
unrestricted alcohol consumption on Native society sharpened her interest in temperance
issues. Her gathering indignation at the slavery practiced among the Cherokee and

Choctaw led her to sympathize with and ultimately advocate for yet another abused group,
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African-American slaves. Association with abolitionist colleagues in West Africa and at
Oberlin brought her into the orbit of other reforms advocated in AMA circles, including
dress reform and health reform (though the involvement of David and Martha Lee is these
latter agendas may have cooled Hannah'’s interest more than a little). Hannah’s growing
attraction to Oberlin perfectionism as taught by Finney and Mahan predisposed her to a
reformist perspective on the Christian Sabbath when she met and listened to Adventist
preacher Stephen Haskell. Her probable disillusionment with the task of converting the
entire world led her to an embrace of Adventist eschatological immediatism, in which all
things would literally be re-formed, when “the heavens shall pass away with a great noise,
and the elements shall melt with fervent heat, the earth also and the works that are therein
shall be burned up.”®

Seventh-day Adventism further refined Hannah’s reform commitments, leading her
to forsake foods prohibited in the Levitical code and to avoid the use of coffee, tea, and
many of the era’s dangerous medicinal drugs. She followed the success of the young
denomination’s new “sanitarium” in Battle Creek by reading The Health Reformer in her
final home in Leelanau, no doubt wishing that her five-day stay as an indigent guest could
have been longer. By the end of her life, this dedicated predestinarian, Sunday-keeping,
post-millennialist, pork-eating, coffee-drinking member of a majority faith had become an
Arminian who worshipped on Saturday, expected the end of the world at any moment, had
dramatically changed her diet, and experienced adult immersion baptism as a member of a

tiny, newly-formed denomination. Hannah’s experience of reform, like that of many who

52 Peter 3:10, KJV.
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participated in it, was progressive and integrating: each new commitment or cause taken
on, either in the life or in the public square, added to, modified, or replaced another.

Hannah More’s story, though unique in its shading and coloring, stands in for, or
represents, so many others, the vast majority of whom left little or no written record. The
accident of historical preservation, as Barbara Tuchman pointed out, means that we must
attempt to understand the lives of hundreds or thousands of lay Evangelicals like Hannah
who served in the army of the Benevolent Empire through the handful of those about
whom we still have documents. While on one level, no single human life can actually
represent another unique human life, let alone the lives of hundreds or thousands, we
acquiesce to the role when we recognize that Hannah’s story conveys certain vital features
about the many for whom we have no documents.

Though no census of persons working within the various reform movements is
known to exist, strong anecdotal evidence suggests that the laypersons who found
professional or volunteer roles within the Benevolent Empire were disproportionately
female.” Most came from New England, New York, or the belt of northern and central
Ohio in which many transplanted New Englanders settled: Hannah’s home state of
Connecticut was perceived to be the very center of the reform causes.® Many, like her, had
been raised within “the New England way,” and had imbibed the increasingly genial

Calvinism of the Beechers, Nathaniel William Taylor and Horace Bushnell. Many also,

’Annual lists of those employed at ABCFM missions, for instance, reveal that a
significant majority of those employed were women, often single persons.

8Charles Roy Keller, The Second Great Awakening in Connecticut New Haven:
Yale University Press, 1942), 136.
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like her, found their experience of reform to be religiously dislocating, or at least,
relocating, as they tasted the “new wine” of different spiritual expressions and new faiths.
In this sense, like Hannah, they could never fully “go home” again, no matter where they
chose to live. Like Hannah, they found the association with other reformers and multiple
causes sharpening their progressivist impulses, and leading them to social, political, and
religious commitments that might never have been envisioned in the Sunday Schools of
their childhood.

Hannah’s ultimate role as representative of so many thousands of others is,
ironically, one she would have almost certainly denied. The contrarian personality so
frequently on display in the narrative of her life would have undoubtedly protested the
essentially undemocratic act of designating any one story to signify the unique experiences
of so many others. Each human life, she surely would have sermonized, has color, texture,
and worth, and deserves its own record. In so saying, she of course would prove herself
just the kind of the reform-minded, progressive individualist this study has shown her to
have been.

Yet even Hannah More might have smiled to discover that the accidents of time,
chance and favorable humidity have preserved more of her story than that of so many
others who also embraced the causes into which she threw herself. Her alliances and
conflicts with them, her affections and estrangements, will always carry greater weight
because she left a written record. In the Biblical language of Ellen Gould White’s epitaph,
“She being dead yet speaketh.”

For a woman who never could resist the lure of the last word, that would be sweet
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consolation after all.
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